


FATIMA, DAUGHTER 
OF MUHAMMAD 


Second Edition 





Christopher Paul Clohessy 


GORGIAS PRESS 


Fatima, Daughter of Muhammad 


Gorgias Dissertations 


40 


Gorgias Dissertations (GD) make available to scholars and the 
public outstanding doctoral dissertations in various disciplines. The 
series provides a valuable service to the scholarly community as it 
disseminates unique academic perspectives that would otherwise 
remain inaccessible. Gorgias Press has successfully introduced 
many young scholars as published authors to the academic world 
through the dissertation series. 


Fatima, Daughter of Muhammad 


Christopher Paul Clohessy 


Be 
> 


Mrd 

EP 
gorgías press 

2009 


Gorgias Press LLC, 180 Centennial Ave., Piscataway, NJ, 08854, USA 
www.gorgiaspress.com 


Copyright © 2009 by Gorgias Press LLC 


All rights reserved under International and Pan-American Copyright 
Conventions. No part of this publication may be reproduced, stored in a 
retrieval system or transmitted in any form or by any means, electronic, 
mechanical, photocopying, recording, scanning or otherwise without the 


prior written permission of Gorgias Press LLC. 


2009 a R » 
9p 
A 


ISBN 978-1-59333-979-1 ISSN 1935-6870 


Library of Congress Cataloging-in-Publication 
Data 
Clohessy, Christopher. 

Fatima, daughter of Muhammad / Christopher 
Clohessy. 

p. cm. -- (Gorgias dissertations. Arabic and 

Islamic studies ; v. 40) 

Includes bibliographical references and index. 

1. Fatimah, d. 632 or 3. 2. Fatimah, d. 632 
or 3--Cult. 3. Muhammad, Prophet, d. 
632--Family. 4. Shi'ah--Customs and practices. 
T< Title. 

BP80.F36C56 2009 

297.6'44--dc22 

2009032254 


Printed in the United States of America 


TABLE OF CONTENTS 


*table-of-Contehtsias idend UR RO QUE RR RR: v 
lujo aaa I S S A A sacehaweee vii 
Acknowledgments... nitri ete mi or er rae den ix 
Abbreviations xe P RB eee ed xi 
TotroduapuOattuys Ee 1 


1 Fatima in her Context: Historical and Biographical Notes ..11 
2 The Supernatural Qualities in the Annunciation and Birth 


of Fatima in Shia Tradition, Teaching and Piety................... 67 
3 Fatima the Virgin: Traditions, Teaching and Piety 

Surrounding the Conception and Birth of al- Husayn ......... 103 
4 The Motif of Grief and Suffering in the Life of Fatima 

among the “People of the House”'................ asa. 135 
5 The Intercessory Prerogatives of Fátima... 163 
6 The Possibility of Parallels Between Mary and Fátima ........ 193 
(CODEIUSIOTE secet eret aset eecc E EERE EEE dte eus crete oes 225 
Bibliography M —————————— 239 
Ju ————————M 255 


PREFACE 


It was in the course of researching the martyrdom of al-Husayn 
that I happened across the vague and shadowy figure of Fatima, his 
mother. Aside from a few pamplets from Iran, and a selection of 
articles in Islamic periodicals, I could find almost nothing substan- 
tial written about this last-surviving daughter of Muhammad and 
wife of ‘Ali b. Abi Talib, Muhammad's cousin and early compan- 
ion. At first glance, the Arabic texts of Sunni Islam contained only 
passing references to her life and death, and few of these were par- 
ticularly flattering. But when I began to examine some of the Shi‘a 
texts, two things became patently clear: the first was that the 
Fátima presented by the scholars and writers of Shi'a Islam was 
significantly dissimilar to the indistinct figure of their Sunni coun- 
terparts. The second was the remarkable similarities between the 
Fátima of Shi‘a Islam and the Mary of Catholicism. I wondered 
how such vast Sunni-Shi‘a discrepancies could be reconciled, and 
whether a comparative study of Mary and Fátima would yield any 
clue to the immense power these two women hold for their adher- 
ents. So it was that I abandoned al-Husayn — at least temporarily — 
and spent the next three years unearthing Fátima from the Sunni 
and Shifa texts in the hope of giving her a more prominent place 
on the stage of Islamic history. This book is the result. 

Unless otherwise stated, all translations of the Arabic texts ate 
my own. Except when quoting from other works, all dates are 
given according to the Islamic calendar (Azra), followed by a back- 
slash and the Gregorian equivalent. 


Christopher Clohessy 
July 2009 
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INTRODUCTION 


Muhammad died in June 10/632,! his head cradled on the lap of 
his young wife ‘A’isha, daughter of Aba Bakr.? From the shadows, 
his only surviving daughter Fátima glared balefully through her 
teats at the widow-to-be. There was already litde love lost between 
these two women, and now ‘A’isha had ostensibly ousted Fátima 
from her father’s side at a crucial moment. Fatima would die a few 
months later, but not before ‘A’isha had suffered her wrath, 
banned from her deathbed and from her funeral. Nor would 
‘isha be the only one: Aba Bakr himself would experience 
Fátima's vehemence in the last months of her life, not only for his 
usurpation, in Shi‘a eyes, of the power that rightly belonged to oth- 
ets, but also for his treatment of Fátima over her inheritance. 

The aim of this book is to appraise the life of Fátima, 
daughter of Muhammad, at the level of the copious extant Arabic 
texts, noting throughout both the discrepancies and the similarities 
that exist between the Shi‘a and Sunni sources and interpretations. 
It is primarily in the Shi‘a texts of Tradition? that we happen upon 


! Because his death is maintained by some to have occurred in the 
eleventh year of the emigration to Medina (Aira), it is popularly held to be 
11/632. Mathematically speaking, and in terms of the Aira calendar, 632 is 
the tenth, and not the eleventh year of the Azra (which took place in 622). 

2 ‘Abd Allah Aba Bakr (d. 12/634), the first to succeed Muhammad 
in leadership of the community. The Shi‘a hold that he died leaning on 
Abt Bakr. 

3 I have used the word ‘Tradition’ to translate the technical Arabic 
term hadith (pl. abád/tb). Consequently, by ‘corpus of Traditions’ is meant 
specifically the books of a/ád/tb. I have given the word a capital letter so 
as to distinguish it from the other meanings engendered by the word *tra- 
dition’. 
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a Fátima who is startlinely unique and set apart from all other 
women. 


*On the Day of Resurrection, a herald will call 
from the middle of the throne: “People of the 
Resurrection, lower your gaze, for Fátima the 
daughter of Muhammad is crossing bearing a shirt 
stained with the blood of al-Husayn.’ She will em- 
brace the leg of the throne and say: “You are the 
Omnipotent, the Just! Judge between me and 
those who killed my son.’ God will judge by my 
Sunna — and then she will say: ‘O God, grant me 
intercession on behalf of whoever weeps over his 
misfortune.’ And God will grant her intercession 
on their behalf.” 


This pious story, elements of which are found in similar forms in 
many of the major collections of Shi‘a Tradition, together with 
those Traditions that describe in some detail the entry of Fatima, 
arrayed in vestments of light, into Paradise, offers us several note- 
worthy clues as to how the Shi'a envisage her, and provides us with 
a framework in which to read their conception of the more mun- 
dane aspects of her life. On earth she was impoverished and weak, 
but her reward in Heaven will comprise incalculable riches, includ- 
ing jeweled habitations, not for her alone but also for her adherents 
(shia). On earth she was neglected, marginalized, maltreated and 
divested of justice, but in Paradise all the populace of that place will 
bow their heads in deference to her, and her company will be the 
angels and those richly blessed by God. On earth she wept and 
grieved after the death of her father Muhammad: even after her 
own death, her grieving continues unremittingly over the murder of 
her son al-Husayn and the ill-treatment afforded Muhammad’s 
family, the ‘people of the house’ (ahl a.-bay?). But on the Day of 
Judgment she will be vindicated, the first to enter Paradise, and all 
her tears will be wiped away as a dreadful punishment is meted out 
to her son’s murderers. There in that place, this modest and frail 
woman, who labored under such a burden of weakness during her 
life, will be endowed with untold power, making intercession be- 
fore God for those who love and adhere to her. 


INTRODUCTION 3 


I have chosen fout salient features of Fátima's life, through 
which to consider her position, above all in Shi‘a Islam. Firstly, her 
birth, and specifically the annunciation and supernatural interven- 
tion surrounding her conception and parturition as recounted in 
the Shi‘a Tradition, teaching and piety. Secondly, the miracle stories 
recorded by the Shi‘a concerning the annunciation, conception and 
birth of her son al-Husayn. Thirdly, Fatima as the ‘woman of sor- 
row’, and especially the crucial Shi‘a concept of her necessary grief 
and mourning, intimately connected with the martyrdom of her 
son al-Husayn. And finally, Fátima's intercessory prerogatives, en- 
visaged as a consequence of het high standing and a reward for her 
sufferings, giving her startling powers on the Day of Judgment. 

These four categories will be considered primarily through 
the corpus of Shi'a Tradition, teaching and popular piety, including 
the reinterpretation of Fatima’s life and role from the writings of 
more contemporary scholars like ‘Ali Shariati (d. 1977). 

A methodical examination of Fatima as she is defined in 
the Shi‘a sources presents us at once with an enigma and a number 
of attendant questions. The enigma arises from the paucity of ref- 
erences to her in the earliest extant texts,* weighed against prolific 
references in later sources: the dilemma between Fatima as an or- 
dinary woman (if being the daughter of Muhammad and the wife 
of ‘Ali b. Abi Talib, she could be described as such) and Fatima the 
‘sinless virgin’, chief of the women of paradise (and ostensibly even 
of the women of the world), the converser with angels and the 
heavenly intercessor. The questions turn around this very issue: 
when did Fatima receive these titles and this status? Why do some 
of the earliest texts, such as the treasured Na/j al-balagha (the collec- 
tion of sermons and speeches of her husband ‘AÑ, a/Sahifa al- 
Sajjadiyya regarded as the oldest prayer manual in Islamic sources 
and ascribed to her grandson Zayn al-‘Abidin, and the Srat Mu- 


^ [n fact, she is mentioned a number of times, for example, by al- 
Hilali in his Kitab Sulaym b. Qays. This is held by some scholars to be the 
oldest surviving Shi‘a text, the author dying around the year 80/662. In 
this text Fatima is already referred to as ‘the mistress of the women of 
paradise". 
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hammad Basil Allah, the biography of Muhammad edited by the 
Sunni scholar Ibn Hishám,? scarcely mention her? 

Indisputably, running deeply through the Shi‘a ethos was 
the steady realization that they would never attain to the power 
they thought was their due, and the concomitant turning increas- 
ingly to a supernatural, other-worldly power. This would pro- 
foundly color their conception not only of Fátima but of all the 
‘people of the house’. From about the 4TH/10TH century, in tandem 
with the rise of several minor and some major Shifa or pro-Shi'a 
dynasties (the Fatimid of Egypt and the Büyid of Iran’), Fatima’s 
image changes progressively but considerably. The Fátimids as- 
serted descent from her, and it was during the Büyid period in Per- 
sia that public mourning for her martyred son al-Husayn was first 
performed in that country, with public commemorations of Kar- 
bala’ ordered by the Büyid leader Ahmad b. Büya around 350/962. 
From this time, she becomes increasingly more flawless and ever 
less an ordinary woman. With the 107/167 century, the rise of 
the Safavid dynasty? and the encyclopedic collection of Traditions 
by al-Majlisi in his Behar al-anwar, her translation into a primary saint 
is complete: a number of titles are conferred upon her, each a 
manifestation of one or more of her saintly attributes. 





5 She is mentioned in this text in connection with ‘Ali’s nickname ‘fa- 
ther of dust’: apparently, when ‘Ali was angry with Fatima he would not 
speak to her, but would sprinkle dust over his head. The author notes that 
whenever Muhammad saw dust on ‘Ali’s head, he knew that they had 
been arguing. She is mentioned again in the incident of the washing of the 
swords after the battle of Uhud. She is described as screening her father 
with his garment while he washed. Finally, she is cited in connection with 
the incidents immediately after her father’s death. She is also referred to in 
a fragment of the lost biographical work of Musa b. ‘Uqba, in a Tradition 
which runs: “The Apostle used not to make an exception for Fatima.” 
This is understood by some as a reference to the Tradition in which Mu- 
hammad says that if Fatima were to steal he would cut off her hand. All of 
these incidents are examined later in this work. Cf. Guillame, A. The Life of 
Muhammad. A Translation of Ibn Ishaq’s Sirat Rasul Allah: xiv. 

6 297/909 — 567/1171. Bosworth, C.E. Islamic Surveys 5. The Islamic 
Dynasties: 46. 

7 320/932 — 454/1062. Ibid.: 94. 

8 907/1501 — 1145/1732. Ibid.: 172. 
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In order to underscore the quandary, it would be helpful to 
scan four fundamental trends. Her image is not much altered since 
Safavid times, bar one major exception, in the form of ‘Ali 
Shariati’s celebrated book, Fatima is Fatima. A French-educated so- 
ciologist, and extremely popular in Iran since the 1970s, Shariati 
propounded his own very distinct vision of Islam and of society in 
general. The ‘West’ represented corruption, imperialism, capitalism 
and commercialism. The ‘East’ had experienced a splendid past, 
but had degenerated in the hands of dictatorial leaders and oppor- 
tunist clerics. The Iranian Pahlavi dynasty? had created a class of 
women with no identity, distorted and cut-off from their origins, 
heritage and fate. The good Muslim woman had become confused 
and disorientated, not wanting to be like her mother, but not 
knowing what she wanted or who she was. Into this state of affairs 
Shariati introduced his archetypal woman, Fatima, as a role model 
for Muslim women, as the woman that Islam would want every 
woman to be. Shariati’s Fatima is not the ‘Queen of Heaven’, and is 
wholly without supernatural attributes: in some ways inimitable, but 
always entirely human. By her own will and sound judgment she 
had chosen to be loyal, devoted, compassionate and ready to sacti- 
fice herself for her family and her true fate. All women in Iran, pos- 
ited Shariati, should adhere to her example and be, like her, an ob- 
ject of sactifice. This image was taken up enthusiastically by women 
during the Iranian Revolution, only to be discarded and critically 
questioned by most women two decades later. 

A second trend arises virtually as a reaction against 
Shariati, as we encounter fresh contemporary debates around 
Fátima's personality. Rosiny!? recounts a deliberation between two 
Lebanese Shi‘a theologians, each representing a distinct tendency: 
Jafar Murtadá al-'Ámili, representing the conservative ‘historical 
school’ and Muhammad Husayn Fadlallah, spiritual leader of the 
Hizbullah movement and a modern reformist. The discussion cen- 
ters around an incident, shortly after the death of Muhammad and 
the nomination of Abt Bakr as the first of the four ‘rightly-guided 
Caliphs’ (usurped, in the Shi‘a view, from “Ali: it appears that the 





9 1344/1925 — 1399/1979. Ibid.: 180. 
10 Rosiny S. “The Tragedy of Fatima al-Zahra’ in the Debate of Two 
Shiite Theologians in Lebanon": 207-219. 
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intention of Abu Bakr, *Umat!! and some others, angered by 'Ali's 
refusal to pay allegiance (bay‘a), was to take him by force to the 
mosque and compel him to do so. An armed group went to the 
house of ‘Ali and Fátima, threatening to set fire to it. They forced 
their way in, ostensibly seriously injuring Fátima in the process, 
possibly even beating her and thereby causing the miscarriage of 
her unborn son.? There are numerous reports of this incident, 
each of them diverse and recounting disparate information. 

Although he does not contest some sort of attack, Fad- 
lallah refuses to allow himself to be influenced by the narratives 
about the physical violence perpetrated against Fátima, claiming 
that the stories ate weakly documented or contradictoty, and that 
there are too many legends that are embellished and difficult to 
substantiate. He censures many of the texts about Fátima, such as 
those which recount her being created out of light. Instead, he 
wants the transmitters to accentuate her political, religious and so- 
cial activities, so that she could become a model for the modern 
activist female Muslim. Fátima's life demonstrates that it is possible 
for women to enter fully into the cultural and social z/ez, and of- 
fers a paradigm to be imitated. Fadlallah depicts the ‘people of the 
house’ as human beings with explicable reasons for their actions 
and habits, and underscores the human traits of the Shi‘a holy ones, 
so as to offer them as prototypes for contemporary life. 

Al-ÁÀmili defends Fatima and the miraculous aspects of 
Shi'a belief, portraying her as a badly tyrannized woman (a4 
mazltima). He regards the mystical (some would say mythical) as- 
pects of Fátima's life as crucial to Shi'a belief, so that minimizing or 
denying them would in consequence seriously demoralize the faith. 
He calls attention to many of these Traditions: among them, her 
creation from a fruit of paradise, her conversing with her mother 
from the womb, her preservation from menstruation, and her 
never having shed blood when giving birth. 

A third, much older trend, and an example of the extreme 
‘divinization’ of Fatima, is her assessment in the creed and liturgy 


11 Umar b. al-Khattab (d. 22/644), the second to succeed Muham- 
mad in leadership of the community. 

12 This is the claim of the Shi‘a: but cf. HNB. vol. I, Musnad ‘Ali b. 
Abé Talib. n. 769: 211-212, n. 953: 250-251, where his birth is recorded, 
and n. 1370: 335 where it is omitted. 
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of the Nusayri sect (also known as the *Alawi),^ which developed 
from a radical Shi'a group!^ and which has been dominant in Syria 
for the last thirty years.^ The crux of heterodox Nusayri belief 
consists in the deification of ‘Ali b. Abi Talib, husband of Fatima 
and cousin of Muhammad, thus decisively placing this sect 
amongst the extremists (gbu/á), a category pertaining to groups 
positing that a particular person is God or that a particular person 
is a prophet after Muhammad. A number of Nusayri texts are ex- 
tant: these include Mundzarat al-shaykh al-Nassabi tatadammanu ak- 
bassa ‘aqaidi-him bi-l-tawhid, a T™#/13™ century treatise on Nusayri 
‘trinitarian’ theology and al-Tabarani’s Majn al-a‘yad, on the 
Nusayri liturgical calendar.!6 An astonishing and radical picture of 
Fatima emerges from these and other texts: credited with a special 
status as the mother of *Ali's sons and a member of the ‘holy fam- 
ily’, she is regarded as the patroness of the nineteenth and twenty- 
third nights of the month of Ramadan. As regards the ‘night mid- 
way through the month of Sha‘ban’ (laylat al-nisf min sha‘ban), which 
is associated with the ‘night of power’ (day/at al-qadr) and is regarded 
as one of the most important nights of the year for Divine blessing, 
al-Tabarani posits that six nights of Ramaddn are consecrated to 
Fatima, who is further identified as the person of the ‘night of 
power’ and the ‘night midway through the month of Sha‘bav’. 
Fátima is named with her masculine title — a/-Fa“r. One author 
notes: 


“The need to present Fatima substantially as a 
masculine divine entity historically disguised as a 
female is a common Nusayri motif deriving from 





13 Cf. Kramer, M, ed. Shi%sm, Resistance and Revolution: 237-254. 

14 The Nusayti began as a group (after the death of the tenth Imam) 
under the leadership of Muhammad b. Nusayr al-Namiri, about whose 
teachings (mostly extremist) there are diverse opinions. In fact the real 
founder of the sect was Husayn b. Hamdán al-Khasibi, and, like the 
"Alawi, they remain politically active in Syria. Cf. Momen, M. An Introduc- 
tion to Shit Islam. The History and Doctrines of Twelver Shiism: 58. 

15 C£. Bar-Asher, M.B, and Kofsky, A. The Nusayri-‘Alawi Religion. An 
Enquiry into its Theology and Liturgy. 

16 Aba Sa'id Maymün b. al-Qásim al-Tabaráni (d. 426/1034: Cf. GAS 
I: 584, where the work is unrecorded). 
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the tension created by introducing a feminine ele- 
ment into the divine realm.”!” 


Under that masculine title, and together with her sons, she is identi- 
fied with Muhammad, his substance and his light (bagiga mubham- 
madiyya wa-nir muhammadi). In the Nusayri view, the historical ap- 
pearance of Fatima in the form of a female took place merely to 
confound those who are weak of mind. 

Por al-Tabarani, the ‘night midway through the month of 
Sha bám is even more important than the six distinguished nights of 
the month of Ramadan: and while the Divine power manifested on 
this night is identified with Muhammad, the night itself is identified 
with Fatima, who is conceived of as the inner mystery of Muham- 
mad: the two are in essence one and the same, in a sort of hypo- 
static identity. It is thus, with Muhammad identified with the Di- 
vine power and Fatima conceived of as his essence, that she is 
equated with ‘night of power’. It is only the feeble-minded who 
regard Fatima as an ordinary woman of flesh and blood: she is 
named Fáir because she is the one who created the creatures and 
shaped them. The angels who brought down God's decrees on that 
night were possessors of the true knowledge of Fatima. For al- 
Tabarani therefore, the theological weight of the ‘night midway 
through the month of Sha‘ba lies with Fátima, who is the femi- 
nine manifestation of the masculine second person of the deity (her 
father Muhammad). She remains an ongoing presence in Nusayri 
religious history and consciousness (through the medium of the 
Imáms and perhaps even their own religious leaders) and is under- 
stood as exercising an eschatological role in preparing for the com- 
ing of the redeemer. It could, writes our author, 


*...be argued that...the festival of mid-Sha‘ban is 
primarily a celebration of Fatima as the divine 
mother, the consort of the supreme deity, “Al, and 
the mother of his divine descendants. It could fur- 
ther be argued that in this symbolism Muhammad 
as the second person of the trinity becomes 
somewhat redundant, which may help to explain 





17 Bar-Asher, M.B, and Kofsky, A. The Nusayri-‘Alawi Religion: 144. 
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the strong emphasis on the absolute identity of 
Fatima and Muhammad, stressing the feminine 
aspect of the masculine deity.”!8 


A final trend is encountered among Western orientalists, for our 
purposes best represented by two: Louis Massignon (d. 1962), at- 
tracted by Fátima as he was by other Islamic personalities, found 
numerous, if not obvious, parallels between Fatima and Christian 
figures, and developed them positively in his writings.? Almost 
wholly opposed to Massignon (and predating him) is the Jesuit 
priest Henri Lammens (d. 1937), with his very idiosyncratic vision 
of Islam:? he accepts solely the fact that Fátima existed, scathingly 
rejecting the Traditions and theology constructed around her, and 
dismissing her as a lackluster, unattractive and disconsolate crea- 
tute, a source of annoyance to her father and of irritation to her 
husband.?! In this, he faitly echoes the traditionalist Sunni historian 
Ibn Kathir, who remarked that Fátima was merely a woman “who 
could not hope fot infallibility"?? (expressing the concept of ‘infal- 
libilit with the Arabic “sma, a term much employed by the Shi‘a 
for Fátima, who use it in the sense of ‘impeccability’ and ‘infallibil- 
ity’). 

Our task is to unearth the authentic Fatima, who must lie 
somewhere between the heterodox Nusayri, the traditionalists rep- 
resented by Ja'far Murtada al-‘Amili (and the whole corpus of Shi'a 
Tradition), the disparate Western orientalists and the revolutionary, 
sometimes almost secular Shariati. Considering the age of the ma- 
jority of sources available, the line between historicity and hagiog- 
raphy is bound to become hazy. Supposedly, one could use a sort 
of wa negativa to arrive at the element of truth around which the 





18 Bar-Asher, M.B, and Kofsky, A. The Nusayri-‘Alawi Religion: 146. 

1? Massignon, L. “Der Gnostische Kult der Fatima im Schiitischen Is- 
lam: 514-522; “La Mubahala de Médine et l'Hyperdulie de Fatima": 550- 
572; *La Notion de Voeu et la Dévotion Musulmane à Fatima": 573-591; 
“L’Oratoite de Marie à l'Acqa, vu sous le Voile de Deuil de Fatima": 592- 
618. 

20 Cf. Lammens, H. “Fatima and the Daughters of Muhammad": 218- 
329. 

?! [bid.: 245. 

2 KTR!. vol. V: 249. 
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hagiographers have constructed their narratives. Howevet, it is pre- 
cisely here that Lammens' scathing attack on Fatima must be 
judged, at the very least, to be reductionist. He dismisses the 
whole corpus of Shia Tradition as spurious and, in contrast, ap- 
pears to accept unctitically the Sunni corpus as authentic, since he 
uses it to bolster his anti-Fátima stance. But he fails to see that she 
has, in many Sunni Traditions, a distinct status, at the very least as 
the member of an exclusive and revered household, and that a sub- 
stantial number of Sunni Traditions, as we shall discover, exalt her 
standing somewhat mote radically. 

Since the aim of this work is not primarily a critical analysis of 
the Shi‘a and Sunni texts per se, but a critical examination of the life 
of Fatima at the level of those texts, they have been read expressly 
as religious texts, and treated as sacrosanct documents which em- 
ploy a specifically numinous language, and around which a distinc- 
tive theology and spirituality have been constructed. Just as sacred 
history cannot be read in the same manner as secular history, so 
too religious or sacred texts must be studied within the confines of 
their own genre. I have consequently taken the texts at face-value, 
and have read them for their value as primary Islamic religious 
documents. The corpus of Islamic Traditions is divided into vari- 
ous categories: for the purposes of this study, it is worth noting 
that while many Islamic religious texts fall into juridical or legalistic 
categories, a large proportion of the Shi‘a Traditions concerning 
Fátima and examined in this work, fall rather into the category of 
edification. 





23 Nabia Abbott accuses him of the same sort of extremism concern- 
ing his view of ‘A’isha: cf. Abbott, N. Aishah the Beloved of Mohammed: xviii. 


1 FATIMA IN HER CONTEXT: 
HISTORICAL AND BIOGRAPHICAL 
NOTES 


The disagreement about Fátima's date of birth is startling, a source 
of polemics between the Shi‘a and the Sunni, and a controversial 
point upon which to begin a study of her life. It is also the starting 
point for Lammens’ disparagement of the stories surrounding her. 
As the context for an assessment of Fatima’s life, the following 
Common Era dates may prove useful? 

m c. 570-571, the birth of Muhammad.” The biographical data 
(síra) and collections of Traditions offer three reference points for 
his life, although considering the age of the sources, they must be 
treated with caution. He was apparently twenty-five years of age 
when he married Khadija (therefore, around 595).?5 Khadija was a 
woman of forty years at the time of the marriage.? Muhammad 


24 Rahman, H.U. A Chronology of Islamic History 570-1000 CE. 

25 Calculations that Maxime Rodinson declares to be ‘dubious’ put 
the bitth of Muhammad somewhere between 567 and 573, with 571 as the 
commonly accepted date. Cf. Rodinson, M. Mohammed. 38. 

26 HSH. vol. I: 87 (which notes that some say he was twenty-one, ot 
thirty, or thirty-seven); SCD. vol. X, Dhikr Khadija, n. 4926: 17, 18; BLD!. 
vol. I, Mab‘ath rasál Allah, n. 187: 103-104; BRR. vol. IV, Kitab al-nisa’, bb. 
al-Há', n. 3311: 1818 (which notes that some say he was twenty-one or 
twenty-four); JWZ2. vol. I, Dhikr tazwij rasúl Allâh. 25; NTH!. vol. II: 24; 
KTR". vol. II: 294. Among the Shi'a cf. YOB. vol. II: 19 (which notes that 
some say he was thirty) and MSD. vol. III, bb. 71, n. 1461: 15. 

27 HSH. vol. I: 87 (which notes that some say she was forty-five); 
SCD. vol. X, Dhikr Khadija, n. 4926: 16 (which claims that she was born 
fifteen years before the “Year of the Elephant’, dated as well before 570, 
and that some claim she was twenty-eight when she married Muhammad) 
and n. 4926: 17-18 (he also reports a strand that held her to be twenty- 
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was thirty-five when, ten years later, the Quraysh tore down the 
Kaba in order to reconstruct it,28 and forty years of age when the 
prophetic call came, in 610.29 

m c. 600, the birth of “Ali b. Abi Talib, making him (as maintained 
by the Sunni scholars) five years older than Fátima.9? 

m c. 605, the birth of Fátima (as asserted by the Sunni scholars). 
According to the Sunni historian al-Tabari?! Fatima was the 
youngest child of Khadija and Muhammad, born five years before 
Muhammad's prophetic call and the start of the revelations, while 
the Quraysh were still reconstructing the Ka‘ba. This would put her 
date of birth in about 605, when Muhammad was approximately 
thirty-five years of age, (the first revelations coming down in 610). 
In these details, al-Tabari is in almost complete harmony with the 
majority of Sunni authors who write of Fátima's birth.?? Not all the 





eight on her marriage day, since she was born fifteen years before the 
"Year of the Elephant' and Muhammad thirteen years before it. BRR. vol. 
IV, Kitab al-nisá', bb. al-Ha’, n. 3311: 1818; JWZ?. vol. I, Dhikr tazwij rast 
Allâh. 25; vol. IL, a-Mustafayát min tabaqát al-sabábayát. 1. 

25 SCD. vol. X, Dhikr banat rasil Allah, n. 4927 (Fatima): 27; BLD!. 
vol. I, Bind’ Quraysh al-&a'ba, n. 178: 99, vol. I, 4204; rasil Allah, n. 865: 
404; YTB2. vol. VI, n. 1130: 51; ATH!. vol. II: 24; KTR!. vol. II: 294; 
ISM. vol. L bb. 5: 424-5. 

2 SCD. vol. X, Dhikr Khadija, n. 4926: 18; TRM. vol. IX, bk. 50 (Kitab 
al-manáqib), bb. 6, n. 3625: 233; BLD!. vol. I, Mab‘ath rasál Allah, n. 187: 
103-104; YTB?. vol. VI, nn. 1139-1141: 60-61 (which notes that some say 
he was forty-one or forty-three); ISM. vol. I, bb. 5: 424-5. Among the 
Shi‘a cf. MSD. vol. III, bb. 71, n. 1461: 15, bb. 70, n. 1458: 12 (there were 
five years between the building of the Ka‘ba and the prophetic call). 

30 SCD. vol. X, Dhikr banát rastil Allah, n. 4927 (Fátima): 20; BLD!. 
vol. I, Azwéj rasál Allah, n. 865: 404; ISM. vol. I, bb. 5: 424-5. 

5! YTB2, vol. XXXIX, nn. 2434-2437: 166-169. In vol. IX, n. 1767: 
127 he names eight children: al-Qasim, al-Tayyib, al-Tahir, “Abd Allah, 
Zaynab, Rugayya, Umm Kulthüm and Fátima. 

32 SCD. vol. X, Dhikr banát rasl Allah, n. 4927 (Fatima): 20, 27; BLD!. 
vol. I, Agwáj rasál Allah, n. 865: 404; KWZ. Part I, ch. 5, Fada’ Fatima al- 
Zahra’ bt. rastil Allah, n. 1: 89 (including a Tradition positing that Fatima 
was born when Muhammad was forty-one years old); JWZ!. vol. I, bb. F£ 
fadl Fátima: 414; JWZ?. vol. 1, al-Indth min awlád. 57, vol. IL, Fatima bt. rasál 
Allâh. 2; KTR!. vol. VE: 332; SQL!. vol. IV, bb. Harf alfa’, n. 830: 365, 
where he carries a Tradition that holds her birth as ‘one or more years? 
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transmitters agree that she was the youngest of the girls, and it is 
virtually impossible to establish how many children Muhammad 
actually had and whether Fátima was the youngest daughter (except 
by attempting to discover which daughter was married first). Ibn 
Hisham, Ibn Kathir (from Ibn Ishaq and Ibn Hisham), al-"Isámi, al- 
Baladhuti, “Abd al-Barr (from Ibn Ishaq), al-Jawzi and Ibn al-Athir 
name her as the youngest daughter.? Others, reporting differing 
strands, place her third in a list of six children,34 or first or second 
in a list of four girls.?5 Ibn Sa‘d posits Zaynab as the eldest girl, fol- 
lowed by Ruqayya and Umm Kulthüm, all of them marrying before 
the prophetic call: al-Jawzi concurs with this, while “Abd al-Barr 
reports one strand which names Zaynab as the eldest.3 There is 
therefore no absolute consensus between the Sunni scholars: al- 
Khawarizmi and ‘Abd al-Barr carry Traditions saying that Fatima 
was born when Muhammad was forty-one, but these fit in with 
neither the Sunni nor the Shi‘a contention. Adding to the di- 
lemma is an unusual Tradition, carried by the Shi‘a transmitters Ibn 
Shahráshüb and al-Majlisi, which insists that Khadija was a virgin 
when Muhammad married her, and that her daughters Ruqayya and 
Zaynab were in fact the children of her sister.?? 





after the prophetic calling; SQL’. vol. XII, Kitab al-nisa’, n. 4434: 441; ISM. 
vol. I, bb. 5: 424-5; SHL. bb. Fad! f? dhikr manáqib ‘Alt b. Abi Talib. 42-43. 

33 HSH. vol. I: 190; BLD}. vol. L Agwaj rast! Allah, n. 861: 396; BRR. 
vol. IV, Kitab al-nisa’, bb. al-Ha’, n. 3311: 1819, n. 4057: 1893; JWZ?. vol. 
IL Fatima bt. rast! Allah: 2; NTH. vol. V, F£ ma'rifat al-ashaba: 519-520; 
KTR. vol. IL, Fas/ f? taswii-bi. 294; SQL!. vol. IV, bb. Harf a/-fa’, n. 830: 
365. 

34 K'TR!. vol. II: 294 (in a report from Ibn ‘Abbas). 

55 BRR. vol. IV, Kitab al-nisa’, bb. al-Ha’, n. 3311: 1818. ‘Abd al-Barr is 
reporting from three different chains of transmission. 

36 SCD. vol. X, Dhikr banat rasil Allâh, n. 4928 (Zaynab): 31; n. 4929 
(Ruqayya): 36; n. 4930 (Umm Kulthiim): 37; BRR. vol. IV, Kitab al-nisa’, bb. 
al-Ha’, n. 3311: 1818; JWZ2. vol. I, a-Indtb min amlád. 57. 

37 BRR. vol. IV, Kitab al-nisd’, n. 4057: 1893; KWZ. Part I, ch. 5, 
Fadá'll Fátima al-Zabrá' bt. rast! Allâh, n. 74: 128; SQL!. vol. IV, bb. Harf 
al-fa’, n. 830: 365. 

38 SHB. vol. I, bb. F£ aqribá -bi wa &baddámi-bi: 206; MJL. vol. XXII, 
bb. 2, n. 5: 191. Ibn Shahráshüb writes: “It was transmitted by Ahmad al- 
Baladhuri and Abu al-Qasim al-Kufi in their books, and al-Murtada in a/- 
Sbáff and Abt Ja'far in a/-Talkhis that when the Prophet married Khadija 
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'The number of Muhammad's children remains an indeci- 
sive question. While there is little doubt that he had four daughters 
by Khadija? (even though their order is not clear), his sons present 
a further problem. All his children, except for the short-lived 





she was a virgin. This is confirmed in what was cited in the two books 7 
Anwar and al-Bida' that Ruqayya and Zaynab were the daughters of Hala, 
the sister of Khadija.” He does not clearly identify his sources: al- 
Baladhuri, in his treatment of Muhammad's marriage to Khadija in his 
book Kitab ansáb al-ashraf, not only insists that Ruqayya and Zaynab were 
born to Muhammad from Khadija, but also writes of her marriages and 
children prior to her marriage with Muhammad (cf. BLD!. vol. L n. 168: 
95, n. 175: 97-99, nn. 860-863, 867: 396-401, 406). Possibly, Ibn 
Shahráshüb is referring to another of al-Baladhuri’s works. Nor is it easy 
to identify Ibn Shahráshüb's other sources: he mentions what is almost 
certainly the work a/Shdfi ff aLimáma by al-Murtada (d. 436/1044: Cf. 
GAL S. I: 704). Abú al-Qásim al-Kufi is named by Sezgin as Abu al- 
Qasim ‘Ali b. Ahmad al-Küfi (d. 352/963), and two works are imputed to 
him: aLIstighátha fi bida" al-thalátha and al-Adéb wa-makérim al-akblag (cf. 
GAS I: 543). Brockelmann names him as ‘Ali b. Ibrahim al-cAlawi al-Kufi 
and imputes to him only a/Istighdtha f? bida" al-tbalátba (cf. GAL S. I: 320). 
This is in all probability the same mentioned by al-Najashi (NJA. bb. 691: 
265) — but al-Najashi, without offering a comprehensive list, notes that 
this al-Kúfi is the author of many books. He mentions al-Küfi's Kitab al- 
bad" al-mubaddata, possibly, the source named by Ibn Shahráshüb, but not 
al-Istighatha or al-Ádáb. In vol. VII of his al-Kawthar ff abwal Fátima bt. al- 
nabí aLatbar, al-Masawi, who mentions this Tradition, lists among his 
sources a book entitled a/-Bad' wa-/-ta’rikh and although he offers a slightly 
different name for the author, it appears to be the same wotk listed by 
Brockelmann as Kitab al-bad’ wa-ta’rikh. Regrettably, Brockelmann provides 
a non-existent reference for it. Sezgin lists the same book, giving the au- 
thor as Aba Nasr al-Mutahhar b. Mutahhar al-Maqdisi (c. 355/966: Cf. 
GAS I: 337): by this author, Brockelmann lists a work entitled Kitab bad’ 
al-khalq wa-ta’rikh (cf. GAL S. 1: 222). Cf. al-Müsawi, M.B. a/-Kawthar fi 
abmál Fátima bt. al-nabi al-athar, vol. VII, Part 30 (f sha’n ummi-hé Khadija al- 
Rubra), bb. 4, n. 1/4266: 458. The contention that Ruqayya and Zaynab 
were the children of Khadija's sister is also carried by al-‘Amili (cf. AML. 
vol. III: 82). Nevertheless, many Shi‘a texts speak of Khadija’s two hus- 
bands prior to Muhammad, and the children she bore them: cf. TFA. bb. 
12, n. 37-1031: 463; TBR!.: 139; IRB. vol. I: 402, 510; MJL. vol. XVI, bb. 
8: 171, vol. XXII, bb. 3, n. 20: 300. 

3 Cf. for e.g. RAZ. vol. XIV, Part 27, Sarat al-shiira: 186; K'TR?. vol. 
V, Strat al-abzáb: 469-470 for lists of four sons and four daughters. 
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Ibrahim, born of his Coptic wife Mariya around the fourth year 
after the emigration (Ara), were born of Khadija. Al-Khawarizmi 
reports four sons: al-Qasim, al-Tahir, al-Mutahhar and al-Tayyib (or 
"Abd Alláh).* But most other authors raise some doubts about the 
names and the number, suggesting rather that there were two sons, 
al-Qasim and ‘Abd Allah, both of whom died in infancy, and that 
the names al-Tahir and al-Tayyib are alternative names for ‘Abd 
Allah.4? Almost all the sources are in agreement that all of Mu- 
hammad’s children predeceased him, with the exception of 
Fatima. 





40 SCD. vol. X, Dhikr Khadija, n. 4926: 19; KWZ. Part I, ch. 5, Fada’il 
Fatima al-Zabrá' bt. rasál Allāh, n. TT: 130; JWZ?. vol. I, Dhikr awlád (Mu- 
hammad): 57; DHB!. vol. I: 10. 

4 KWZ. Part I, ch. 5, Fadá4l Fatima al-Zahra’ bt. rasál Allah, n. TT: 
130. 

42 HSH. vol. I: 190; SCD. vol. X, Dhikr Khadija, n. 4926: 17, where we 
are told the children were: al-Qasim, ‘Abd Allah (who was also called al- 
Tahir), al-Tayyib, Zaynab, Ruqayya, Umm Kulthüm and Fátima; BLD!. 
vol. L, Agmdj rasál Allah, n. 866: 405; YTB. vol. VI, nn. 1127-1129: 47-49; 
BRR. vol. IV, Kitab al-nisa’, bb. al-Ha’, n. 3311: 1819; JWZ?. vol. I, Dhikr 
awlád (Muhammad): 57. W. Montgomery Watt names two sons, al-Qasim 
and ‘Abd Allah, but suggests that they might be one and the same person. 
He posits that it is generally believed that al-Táhir and al-Tayyib were 
other names for ‘Abd Allah (cf. Watt, W.M. “Khadidja”: 898-899). Arm- 
strong writes of ‘at least’ six children, naming al-Qasim and ‘Abd Allah as 
the two sons (cf. Armstrong, K. Muhammad: 81). Lings is in agreement: he 
names six children, starting with the short-lived al-Qasim, followed by 
Zaynab, Ruqayya, Umm Kulthüm and Fatima, and then another short- 
lived son, whom Lings fails to name (cf. Lings, M. Muhammad, his life based 
on the earliest sources: 37). 

^ BLD!. vol. I, Azwaj rasál Allah, n. 861: 396; KWZ. Part I, ch. 5, 
Fad4'l Fatima al-Zahra’ bt. rasûl Allah, n. TT: 130. Among the Shiva cf. 
MSD. vol. III, bb. 72, n. 1485: 22-23. 
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m c. 610, Muhammad receives the first revelations.^ Alone in his 
cave on retreat, Muhammad, if not already a strict monotheist then 
fast getting there,*5 was shaken by a heavenly voice. It was not the 
voice of God, for Islam, indomitably preserving the transcendent 
mystery would never permit such a thing, but the voice of an an- 
gelic intermediary, whose first command to Muhammad was not to 
write anything down, but to «Recite, in the name of your Lord who cre- 
ated, created mankind from a cloth (Q. 96: 1-2). 

Different accounts suggests Q. 74 as the first revelation: 
whichever it was, the first Divine communication was followed by 
a disconcerting pause (fatra), perplexing not only for Muhammad 
but also for our understanding of this crucial event for, as some 
authors point out, this pause (of up to three years) means that Mu- 
hammad did not at once set about obeying the Divine command. 
m c. 619, the death of Khadija, and Muhammad’s ‘night journey’ 
(isra’) and ‘ascension’ (mi rå). The date of Muhammad's journey to 
Heaven (and, in terms of being the mother of Fatima, the date of 
Khadija’s death) becomes pivotal and something of a stumbling 
block when we turn to the Shi'a dating of Fatima’s birth. The con- 
sensus of the Sunni scholars is that Khadija died (before Abu Talib 
by anything between three and fifty-five days)” in Mecca at the age 
of sixty-five, ten years after the first revelations to Muhammad, 
three years before the za and before the prayer was made obliga- 
toty.*? ‘Abd al-Barr brings in a contradictory strand, placing her 


^5 C£. for e.g. SCD. vol. X, Dhikr Khadija, n. 4926: 18; TRM. vol. IX, 
bk. 50 (Kitab a-manáqib), bb. 6, n. 3625: 233; BLD!. vol. I, Mab‘ath rasál 
Alláh, n. 187: 103-104; YTB?. vol. VI, nn. 1139-1141: 60-61 (which notes 
that some say he was forty-one or forty-three); ISM. vol. I, bb. 5: 424-5. 
Among the Shi‘a cf. MSD. vol. III, bb. 71, n. 1461: 15, bb. 70, n. 1458: 12 
(there were five years between the building of the Ka'ba and the prophetic 
call). 

45 Rodinson maintains that there are “clear indications in his later life 
to suggest that, like everyone else, he practiced the religion of his fathers” 
and that Muhammad was not an instant monotheist. Cf. Rodinson, M. 
Mohammed: 48. 

46 Cf, Buhl, H, and Welch A.T. “Muhammad”: 363. 

47 A'TH!. vol. IT: 63-64. 

48 SCD. vol. X, Dhikr Khadija, n. 4926: 19; BUK!. vol. V, bk. 58 (Kitab 
managqib al-ansár), ch. 43, n. 236: 153; BLD!. vol. I, Azwdg rasúl Allāh, n. 
867: 405; YTB2. vol. VI, n. 1156: 76, n. 1199: 115; BRR. vol. IV, Kitab al- 
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death at the age of sixty-four, seven years after the prophetic call, 
three to five years before the Aira and three years, or thereabouts, 
before the ‘night journey'.^ This Tradition stands alone, agreeing 
with neither the Sunni nor the Shi'a system of dating. The Shi‘a 
historians appear to agree with the Sunni dating of her death (al- 
Ya'qübi giving her age as sixty-two).^ 

The “night Journey? is more challenging to date, but deci- 
sive in terms of Fátima. The majority of Sunni sources (and those 
biographers who follow them) place the “night Journey” after the 
death of Khadija and Muhammad's visit to Tà'if, between one and 
three years before the Ayra to Medina, and when Muhammad was 
aged fifty-one or thereabouts.5! Again, the Shi'a historians appear 
to agree with the Sunni dating, although while al-Mas'üdi places 
Khadija’s death before Muhammad’s ‘night journey’ (in common 
with the Sunni commentators), al-Ya‘qubi dates her death after it.5? 

In terms of the expressions ‘night journey’ (572) and ‘as- 
cension’ (mirá), it is not entirely clear whether we are dealing with 
one single event (the zz? following on the heels of the ¿så or 
two entirely different journeys. Nor can we be sure of the dating: 
Bevan? posits that the two stories allude to two wholly different 
situations, and that the event of the ascension must be understood 
as having occurred near the beginning of Muhammad’s prophetic 
career, as a sort of initiation (through a rite of purification in which 
his breast was opened and his heart cleansed).5+ This theory is in 


nisa’, bb. al-Ha’, n. 3311: 1818; JWZ?. vol. IL, a-Mustafayát min tabagat al- 
sabábayát 1; NTH". vol. IT: 63-64; ISM. vol. I, bb. 1: 286. 

^ BRR. vol. IV, Kitab al-nisa’, bb. a/-Há', n. 3311: 1818, 1825. 

50 YOB. vol. II: 34; MSD. vol. III, bb. 72, n. 1466: 18, n. 1476: 23, bb. 
73, n. 1485: 27-28. 

5! BLD!. vol. I, bb. Fí gissat al-mi'raj, n. 586: 200; A'TH!. vol. II: 33; 
ISM. vol. I, bb. 1: 286. Cf. Armstrong, K. Muhammad: 138; Lings, M. Mu- 
hammad: 101. 

52 YOB. vol. II: 25, 34, 36; MSD. vol. III, bb. 72, n. 1476: 23, bb. 73, 
n. 1485: 27-28. 

53 Bevan, A.A. *Mohammad's Ascension to Heaven": 51-61. 

54 Cf. for e.g. BUK!. vol. IV, bk. 54 (Kitab bad’ a-&balq), ch. 6, n. 429: 
287-290, vol. IV, bk. 55 (Kitab abádit al-anbiya), ch. 5, (n.n.): 353-356, vol. 
V, bk. 58 (Kitab manáqib al-ansár), ch. 41, n. 227: 143-148; TIB. vol. II, bk. 
27 (Kitab al-fitan), bb. 23: 1264-1274; KTR2. vol. IV, Sarat al-isra’: 239. 
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accord with that of Schrieke,®5 who holds that a/masjid al-aqsa is 
located not in Jerusalem but in God's heavenly sanctuary, as well as 
with Horovitz and Hartman.56 Writing in the Encyclopaedia of Is- 
lam, Knappert’ offers a clarification of the following Qur’anic pas- 
sage: 


«Glorified be He Who carried His servant by night from 
the Inviolable Place of Worship to the Far Distant Place of 
Worship the neighbourhood whereof We have blessed, that 
We might show him Our tokens» (Q. 17: 1). 


According to Knappert, the oldest explanation, not found in more 
modern commentaries, finds in this passage an intimation of Mu- 
hammad's ascension to Heaven and preserves the original meaning 
of that event: the word ¿sr? is used as synonymous with z%%# and 
the expression a/-masjid al-aqsá is interpreted not as Jerusalem but as 
‘the furthest place of worship’ (Heaven). Several versions of this 
night journey are contained in the books of Tradition, with the 
story related in Q. 17: 1 being only one of them, and with these 
stories being adapted to the Qur'anic version so as to present a 
unified picture. Three types of event are narrated in the Traditions: 
an ascension (mirá) by Muhammad into Heaven from a location in 
Mecca; a journey (474) by Muhammad from Mecca to a place 
called a/-asjid al-aqsá; and finally, a combination of the two events, 
found mostly in the older commentaties, with Mecca as the starting 
point of the z/'áj and the temple in Jerusalem the starting point of 
the zsrá*. 

The oldest account of the z/áj comes from Ibn Sa'd: he 
dates it as eighteen months before the /7ra, with similar accounts 
(without the date) found in Ibn Hanbal (quoted by Ibn Kathir), al- 
Bukhari, Muslim and al-Nasa’i.>* The latter three (but not Ibn Sa‘d) 


55 Schrieke, B. “Die Himmselsreise Muhammads”: 1-30. 

5 Horovitz, J. “Muhammeds Himmelfahrt”: 159-183; Hartmann, R. 
*Die Himmselsreise Muhammads und ihre Bedeutung in der Religion des 
Islam": 42-65. 

57 Knappert, J. *Mi'radj": 97-99. 

58 SCD. vol. 1, Dhikr al-mi'raj: 181, Dhikr laylat al-isra’. 182; BUKJ. vol. 
V, bk. 57 (Kitab manáqib al-ansár), n. 227: 143, n. 228: 148-149; MSL. ch. 
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add the story of Muhammad's breast being opened just before the 
ascension and his heart being purified. Busse insists that this stoty 
must be separated from the ascension and night journey material, 
since it already exists, standing on its own, as something that hap- 
pened to Muhammad when he was a boy.5 The oldest account of 
the ¿srá' is found in Ibn Ishaq, relayed by Ibn Hisham and told in 
three versions. Almost the same details are given in later accounts, 
with Ibn Sa‘d dating it as one year before the ira (and thus obvi- 
ously understanding these as two different events). It is also Ibn 
Isháq who provides the oldest evidence of the two stories being 
joined into one event (although he tells them separately), the one 
following immediately after the other and, as a natural conse- 
quence, the expression a/-masjid al-aqsá coming to be understood as 
the temple in Jerusalem. Knappert suggests that the two interpre- 
tations became harmonized, with a “night journey to Jerusalem’ 
assigned to the term zsrd’ and the ascension, having lost its original 
meaning, being altered in date and made to happen in a later pe- 
riod.9! 

Within the mass of acquiescence sounds a lone note of 
noncompliance. It is al-Tabari, who places the event close to the 
beginning of Muhammad's prophetic call, although this does not 
accord with most other Sunni sources.? Al-Tabati is following a 
much older Tradition and elucidation of the ‘night journey’ not 
found in the later commentaries and is refusing the construal of a/- 
masjid al-aqsá as Jerusalem. Knappert concludes that the earlier Tra- 
dition of Mecca as the starting point of the ascension has been 
ousted by later Traditions which made Jerusalem its starting point. 





75, Kitab al-iman, n. 313: 103-106; NSA‘. vol. I, Kitab al-salat, bb. 1 Fard al- 
salât. 217. 

*?? Busse, H. “Jerusalem in the Story of Muhammad's Night Journey 
and Ascension": 25. Cf. MSL. ch. 75, Kitab al-fmán, n. 311: 103. 

% C£. BUK!. vol. IV, bk. 55 (Kitab abádít al-anbiyá), ch. 9, n. 585: 383 
for a Tradition insisting that the first mosque to be constructed on earth 
was the masjid al-barám in Mecca, followed by the masjid al-aqsá in Jerusa- 
lem. 

8! C£. for e.g. RWD!. vol. I, a/Juz al-awwal fi mu jizat nabt-ná, bb. 1 Fasl 
min riváyát al-khdsa (Fadak): 112. A Shi‘a transmitter, he discerns two 
events (/srá' and mi‘raj) and places them three years after the prophetic call. 

9? YTB?. vol. VII, n. 1156: 78. 
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Furthermore, some of the questions put to Muhammad duting the 
journey through the heavens indicate that the ascension originally 
belonged to a much eatly period, closer to his prophetic call than to 
the Aira. Considering their dating of Fatima’s birth (and their insis- 
tence upon Muhammad consuming heavenly fruit during his heav- 
enly sojourn), one would at once conclude that the Shi‘a historians 
would, like al-Tabari, insist on a much early date for the Zr mi râj 
in this way, their claim for a post-‘night journey’ birth date for 
Fátima would become substantially mote plausible. But they do 
not: their historians are in basic agreement with their Sunni coun- 
terparts, putting the date close to the Agra. Their solution is not to 
insist on an early date, but to posit more than one night journey — 
not in the sense proposed by Bevan, but as an entirely different 
event. 

m c. 622, the emigration (/7rz) to Medina. After the Ara, Muham- 
mad moved his daughters Umm Kulthüm and Fatima to Medina. 
One Tradition holds that he dispatched his adopted son Zayd b. 
Haritha to fetch them,% while another holds that Ibn al-‘Abbas 
undertook this mission, and that the journey had an inauspicious 
statt when one al-Huwaytith b. Nuqaydh b. Wahb interfered with 
the camels, causing the girls to fall. In his history, al-Tabari re- 
counts that this man was killed by “Ali because he was one of those 
who annoyed Muhammad in Mecca: this is confirmed by at least 
three Shi‘a transmitters, although they make no mention of the in- 
cident with the camels.65 


63 YOB. vol. II: 25, 34, 36; MSD. vol. III, bb. 72, n. 1476: 23, bb. 73, 
n. 1485: 27-28. 

64 BLD!. vol. I, n. 263: 269, n. 872: 414-415; YTB?. vol. VIL n. 1263: 
8; Zayd b. Haritha and Abu Rafi‘ were sent to fetch Muhammad's wife 
Sawda as well as Umm Kulthüm and Fátima. 

65 YTB. vol. VIII, n. 1640: 179, n. 1641: 181. Among the Shi‘a cf. 
MFD!. vol. I: 136; TBR!.: 110; HLL!.: 250. C£ al-Müsawi, M.B. a/-Kawthar, 
vol. III, Part 3, bb. 2 Fatima wa-hijratu-ha ilâ Madina, n. 3/2118: 380-381, 
whete the incident is mentioned (although the author misspells the name 
and offers no sources). Al-Huwayrith is named as one of the horsemen 
sent by the Quraysh to expel ‘Ali and the women who were with him: he 
approached the camel on which Fátima, already emaciated by the death of 
her mother and other events preceding her father’s leaving for Medina, 
was riding, and she was thrown to the ground. Later, al-Huwayrith was 
killed by ‘Ali. 
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m c. 2/624 or 3/625, the marriage of ‘Ali and Fátima (according to 
the Sunni scholars): Fátima would consequently have been nineteen 
or twenty at this time. The Sunni historian al-Tabari, in harmony 
with some other scholars, places their marriage just before the end 
of the month of Safar in 1/623, before the battles of Badr and 
Uhud (the latter was fought in 3/625).66 AlIsami transmits more 
than one strand, suggesting that the marriage was either in the sec- 
ond or third year of the ra, some saying before the battle of 
Uhud, others saying before Muhammad married ‘A’isha, when 
Fátima was fifteen and “Ali twenty-one.?" ‘Abd al-Barr agrees with 
the ages, but places the marriage after Uhud.® 
m c. 10/632, the death of Muhammad, aged about sixty-three,? 
followed by that of Fatima. Here, the discrepancies between the 
transmitters are narrowed down to a matter of months. While all 
agree that she died shortly after her father (in the eleventh year of 
the Ara, many say, although technically it is the tenth), the Tradi- 
tions about the timing range between seventy-five days and six 
months, and her age at her death ranges between twenty-three and 
thirty-five.” 

While the age of the sources and the shortage of source 
critical studies go some way in explaining the discrepancies and lack 
of precision among the Sunni biographers, historians and transmit- 


66 Y'TB2,. vol. VII, n. 1273: 18, vol. VII, n. 1367: 92, vol. VII, n. 1273: 
18, vol. XXXIX, nn. 2434-2437: 166-169; HNA. vol. III, bk. 31 (Kitab 
ma'rifat al-sabába), Manáqib Fatima bt. rasil Allah, n. 4807: 185; JWZ?. vol. 
IL Fatima bt. rashl Allah. 2; DHB!. vol. I: 4; SQL*. vol. XII, Kitab al-nisa’, n. 
4434: 441; M TQ. vol. V: 99; ISM. vol. I, bb. 5: 425; SHL. bb. Fadl f? dhikr 
manáqib "Ali b. Abt Talib: 43. 

67 NSA2.: 5; ATH?. vol. V, bb. Harf al-få’ 520; ISM. vol. I, bb. 5: 425. 

68 BRR. vol. IV, Kitab al-nisa’, n. 4057: 1893. C£. also ATH2. vol. V, 
bb. Harf a-fá* 520; KTR?. vol. VI: 332. 

© BUKZ. vol. V, bk. 58 (Kitab zanáqib al-ansar), ch. 44, n. 243: 156, 
vol. V, bk. 59 (Kitab al-maghdzi), ch. 83, n. 742: 528. 

70 SCD. vol. X, Dhikr banat rasil Allah, n. 4927 (Fatima): 29; BLD!. 
vol. I, 4254; rasál Allah, n. 865: 402; ISH. vol. II, bb. 133 Fatima bt. rasál 
Allah. 40, 42-43; BRR. vol. IV, Kitab al-nisa’ wa Rund-hunna, n. 4057: 1894, 
1898-1899; KWZ. Part I, ch. 5, Fadá'i Fatima al-Zahra’ bt. rasil Allah, n. 
71: 128; JWZ?. vol. IL, Fatima bt. rast! Allah: 5; NTH!. vol. II: 230-231; 
ATH?*. vol. V, bb. Harf al-fá 524; DHB!. vol. I: 13; KTR!. vol. V: 250, 
285, vol. VI: 332-334; SQL^. vol. XII, Kitab al-nisa’, n. 4434: 441. 
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ters, the counterviews of the Shi‘a scholars bring further uncer- 
tainty. The Shi'a reject many of these Sunni dates and calculations, 
insisting that Fátima was born five years after the first revelations, 
having been conceived after the “night journey": in this, they base 
themselves on a Tradition which will be scrutinized more closely in 
a later chapter. According to the Tradition, transmitted by Shi‘a 
(and some Sunni scholars), Muhammad, in the course of this ‘night 
journey’ was given heavenly fruit to eat by Jibril," and upon his 
return had intercourse with Khadija, who conceived Fátima, osten- 
sibly as a result of the heavenly fruit which had become sperm in 
Muhammad's loins. Suffice it to say that some, but not all the 
Sunni scholars who transmit this Tradition, seem unconcerned by 
the problems it causes for dating Fátima's birth. Al-Jawzi and al- 
Khawárizmi carry two versions of the Tradition, one of which 
places the eating of the heavenly fruit not during the ‘night journey’ 
but duting a private visit to Muhammad by Jibril, a version which 
causes fewer difficulties in the process of dating events. The Shi‘a 


71 The dominant figure in Islamic angelology, he is mentioned by 
name three times in the Qur'an (Q. 2: 97-98, 66: 4), which also refers to 
him as ‘the Faithful Spirit? (arb. al-amin, Q. 26: 193, which Pickthall 
translates as “True Spirit’), ‘the Spirit of holiness’ (rb al-qudus, Q. 2: 87, 16: 
102, erroneously translated by Pickthall and others as ‘the holy Spirit) and 
‘Our Spirit” (rZba-ná, Q. 19: 17). In a number of other verses, he is implied, 
but given neither name nor epithet (Q. 53: 5-18, 81: 19-25). C£. Carra de 
Vaux, B. “Djabrail.” In Shorter Encyclopaedia of Islam, edited by H.A.R. 
Gibb et al., 79-80. Leiden: E.J. Brill, 1995. Throughout the Islamic corpus 
of Shi‘a and Sunni Tradition, the name that we are accustomed to trans- 
late as ‘Gabriel’ is written in a variety of ways: sometimes “Jibril”, at other 
times ‘Jibra’il and occasional ‘Jibra’il’. Unless the text dictates otherwise, I 
have attempted to use ‘Jibril’ throughout. 

7 HNA. vol. II, bk. 31 (Kitab ma'rifat a-sabába), Manáqib Fatima bt. 
rasil Allâh, n. 4801: 183-184 (with an annotation of rejection by al- 
Dhahabi in the notes); BGD. vol. V, n. 2481: 87; KWZ. Part I, ch. 5, 
Fadá'll Fátima al-Zahra’ bt. rasil Allah, n. 33: 105, n. 46: 110-111; JWZ!. vol. 
I, bb. F£ fad! Fatima. 411-413 (who condemns the Tradition as absolutely 
false); RHB.: 36, 44-45; SQL. vol. V, n. 541: 160 (with a warning note 
that Fátima's birth and Khadija’s death were both pre-‘night journey’, 
rendering the Tradition impossible); SFI. vol. IL, bb. Mandgib Fátima al- 
Zahra’. 184; SYT. vol. IV, Sérat al-isra’: 282; HAY. vol. IX, bb. Manáqib 
Fátima bt. rasál Allâh. 202; MTQ. vol. V: 97; SHL. bb. Fadl f? dhikr manaqib 
‘Ali b. Abi Talib: 42. 
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historians date the ‘night journey’ as do their Sunni counterparts, 
close to the /7ra: going by the older Traditions, the Shi‘a idea (that 
she was born five years after the prophetic call and three years after 
the ‘night journey) becomes quite credible. But failing to utilize 
this, the Shi‘a resort to introducing a second ‘night journey’. 

The Shia scholar al-Majlisi holds that Fátima was born in 
Mecca on 20TH Jumddda al-á&bira, tive years after the prophetic call 
and three years after the “night journey', when the Quraysh were 
reconstructing the Ka‘ba:” these details are in harmony with almost 
all the Shi‘a transmitters,"^ and with the two prominent Shi'a histo- 
rians, al-Ya'qübi and al-Mas'áüdi. Al-Ya‘qubi insists that Fátima was 
born after the start of the prophecy, while her siblings (al-Qasim, 
Ruqayya, Zaynab, and Umm Kulthúm) were all born before it.” 

Going by the traditional dates, the Shi‘a position is unten- 
able: in order to make their case, they would have either to change 
the date of Khadija's death (an unlikely option, since the event of a 
physical death, especially of one so prominent, is not hard to ver- 
ify), or to change the date of the ‘night journey’ (an easier option, 
since it is more difficult to date precisely what is purportedly some 
sott of mystical experience). In fact, the Shi'a do neither. In terms 
of the date of Fatima’s birth, they claim that the Sunni have falsi- 
fied the date in order to play down the importance of Muhammad’s 
daughter (and thus the ‘people of the house’ and their claims: the 
Sunni portrayal of Fatima’s relatively late marriage at the age of 
eighteen suggests that she was not as desirable as the Shi'a claim) in 
favor of ‘A’isha, as well as to demystify her origins by discrediting 
the story of the heavenly fruit. This in itself is surprising, since a 
number of Sunni transmitters carry the story and, while most of 
them reject the Tradition, they do so on account of dating Fatima’s 
birth before the night journey rather than explicitly on account of 
the mystical fruit. The Shi'a resolve their dilemma not by changing 
dates, but by positing that there was more than one journey by 
Muhammad to Heaven: 


75 MJL. vol. XLII, bb. 1, nn. 7, 8: 6-7. 

74 KLY. vol. L bk. 3 (Kitab al-huja), bb. Mawlid al-Zahra’ Fatima: 458; 
SHB. vol. III, bb. Manáqib Fatima al-Zahra’: 405. 

75 YOB. vol. II: 19. 
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“Abt Basir asked Abt ‘Abd Allah’ (and I was present): 
May I be made your ransom! How many times was the 
Messenger of God made to ascend? He answered: 
Twice.” 


While in essence the more ancient theory of the ‘night journey’ 
being much closer to Muhammad’s prophetic calling would accord 
with the Shi‘a dating of Fatima’s birth, al-Kulayni and the others 
are referring to an entirely different mystical event. This added 
event is the only possible way of explaining how she could have 
been conceived when Muhammad returned from the ‘night jour- 
ney and the eating of mystical fruit, and yet only be born two years 
after that (that is, five years after Muhammad's prophetic call). 
Fátima is thus, according to the Shi‘a, born around 615, a whole 
ten years later than Sunni reckonings, making her about seven or 
eight years of age when she was betrothed to ‘Ali (within the first 
year of the Azra)’ and seventeen or eighteen when she died. 
Hagiography notwithstanding, the life of Fatima would 
dishearten most biographers. Apart from the elaborate theology 
constructed around her life in the Shi'a (and some Sunni) books of 
Tradition, we know practically nothing. That she lived close to her 
father, surviving him briefly and producing numerous descendents 
for him, and that she has a certain historical substance because of 
her husband and sons are all reasons for her prominence. So writes 
Veccia Vaglieri: and yet, she notes further, Fatima remained on the 
fringes of early Islam’s important events, receiving negligible atten- 
tion in the earliest historical sources.9? The sporadic attempts to 
unearth the authentic Fátima led to Lammens' depressing portrait 
of an unattractive, mediocre and ill-treated woman, gloomy and 


76 The sixth Imam, Abu ‘Abd Allah Ja'far b. Muhammad al-Sádiq (d. 
147/765). 

7 KLY. vol. I, bk. 4 (Kitab al-huja), bb. Mawlid al-nabi, n. 13: 442-443. 
Cf also: MJL. vol. XVIII, bb. 3, n. 13: 356; TST!.: 550. 

78 KFM!. Part 42: 511. He places her birth two years rather than five 
years after the prophetic call, in order to solve the problem of her concep- 
tion when Muhammad returned from the heavens. 

7? YOB. vol. II: 42; MSD. vol. III, bb. 72, n. 1485: 22-23, bb. 73, n. 
1486: 27-28. 

8? Veccia Vaglieri, L. “Fatima”: 841. 


CHAPTER ONE 25 


insignificant, and to Massignon's over-enthusiastic attempt to beat- 
ify her: neither really succeeds. Following circumspectly the Shi‘a 
dating system and the books of Tradition, we can underscore a few 
recorded historical events in her life that shed some light on her 
personality and status. 

She was born, by Shi‘a accounts, around 615, when her 
mother Khadija was over fifty years of age, a factor which appears 
to present no real problem. À number of incidents have reached us 
from her childhood: one, prescient of things to come, was her ex- 
treme grief over the death of her mother?! although her grief over 
the death of Hamza, Muhammad's uncle, at the battle of Uhud, 
appears even more conspicuous.? Another is her comforting of 
her father and cleaning him when an opponent throws dirt over 
him while he is praying; and weeping impotently over the 
Quraysh plots against Muhammad.* In spite of Veccia Vaglieri’s 
assertion that she remained on the fringes of early Islam’s impor- 
tant events, the name of Fátima is associated with a number of oc- 
casions: one was het tending of her father's wounds and the wash- 
ing of swords after the battle of Uhud and her subsequent habit of 
going to pray at graves of Hamza and others killed in the battle.55 





8! Among the Shi'a, cf. YOB. vol. II: 35; SDQ*. vol. II, n. 116: 404;. 
RWD:. vol. II; 529; MJL. vol. XVI, bb. 5, n. 6: 3, vol. XLII, bb. 3, n. 31: 
27-28. 

8 al-Musawi, M.B. a/-Kawthar, vol. V, Part 12, bb. 2 Bakkd’ Fatima ‘ala 
Hamza sayyid al-sbubadá^, n. 1/3211: 158-159; al-Qazwini, M. Fatima al- 
Zabrá' min al-mahd ild al-labd. 98-99. Fatima went every Saturday morning 
to the graves of the martyrs and at Hamza's grave would plead God's 
mercy and pardon for him. Cf. MJL. vol. XLIII, bb. 4, n. 13: 90. 

85 HNB. vol. IT, Musnad ‘Abd Allah b. Masúd, n. 3722: 44, n. 3962: 95; 
BUKX!. vol. I, bk. 4 (Kitab al-wudi’), ch. 73, n. 241: 151, vol. I, bk. 9 (Kitab 
sutra al-musallá), ch. 20, n. 449: 295, vol. IV, bk. 52 (Kitab aL-jibád), ch. 98, n. 
185: 113-114, vol. IV, bk. 53 (Kitab fard al-khums), ch. 40, n. 409: 274, vol. 
V, bk. 58 (Kitab manáqib al-ausár), ch. 28, n. 193: 122; MSL. vol. III, bk. 32 
(Kitab al-jibád), bb. 39, nn. 107, 108: 1418-1419; BLD!. vol. I, n. 251: 125. 

84 HNB. vol. I, Musnad ‘Abd Allah b. al-LAbbás, n. 2762: 649-650, n. 
3485: 788. 

85 HSH. vol. II: 80 (which has ‘Ali bringing the water and Muham- 
mad washing his own face, omitting all reference to Fátima); HNB. vol. 
VII, Hadith Abi Malik Sahl b. Sa'd al-Sbá'adf, n. 22863: 425, n. 22892: 432; 
BUK!. vol L bk. 4 (Kitab al-wudi’), ch. 76, n. 224: 153, vol. IV, bk. 52 
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We also read of the imploration by Abt Sufyan of her and 'Ali's 
intercession when Mecca was threatened with occupation: Abü 
Sufyan implores “Alis intercession, which he refuses. Fatima is pre- 
sent with baby al-Hasan, and Abt Sufyan asks Fatima for her son’s 
intercession, which she refuses. In the accounts of al-Tabari, al- 
Baladhuri and Ibn Hisham, contrary to Veccia Vaglieri’s intimation, 
Abu Sufyan does not actually ask Fatima’s intercession: 


“Abu Sufyan then turned to Fatimah and said, 
‘Daughter of Muhammad, don’t you want to 
command your little son here to make peace 
among the people, so that he will be lord of the 
Arabs forever?’ ‘By God,’ she said, ‘my little son is 
not old enough to make peace among the people, 
and no-one can do so against the will of the Mes- 
senger of God.”’8¢ 


Her refusal of her son’s intercession is an augury of things to come: 
her later position as intercessor is demarcated by some sources as 
pertaining only to the sinners of her father's community, although 
the Shi'a transmitters, as we shall see, widen the scope of her me- 
diation. But it is an intercession that is at once positive and nega- 
tive: for while she pleads on behalf of the aforementioned sinners, 
she also has the power not only to refuse to intercede for some, 
but also to ask that certain people be punished by God. 

Her performance of the Minor Pilgrimage (umra) around 
10/632 is also recorded: it was almost certainly on this occasion 
that, upon leaving Mecca, the now orphaned and hysterical daugh- 
ter of Hamza was placed into Fatima’s care by “Ali, an act that 


(Kitab al-jibád), ch. 80, n. 152: 98-99, ch. 85, n. 159: 102-103, ch. 163, n. 
274: 170, vol. V, bk. 59 (Kitab al-maghazi), ch. 23, n. 402: 277-278, vol. VII, 
bk. 62 (Kitab al-ni&áb), ch. 124, n. 175: 126, vol. VIL, bk. 71 (Kitab al-nbb), 
ch. 27, n. 618: 415-416; MSL. vol. III, bk. 32 (Kitab aLjibád), bb. 37, n. 101: 
1416; TRM. vol. VI, bk. 29 (Kitab al/-tibb), bb. 34, n. 2086: 271; BLD!. vol. 
I, n. 703: 324; YTB. vol. VII, n. 1426: 137. Among the Shi‘a, cf. MJL. vol. 
43, bb. 4, n. 13: 90. 

86 HSH. vol. IE: 263; BLD?. n. 130: 42; YTB2. vol. VIII, nn. 1623- 
1624: 164-165: Cf. Veccia Vaglieri, L. “Fatima”: 841. 
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would later lead him into a dispute with Zayd and Ja'far over who 
was ultimately responsible for the child." 

Her role in the famous mubdhala incident well documented 
by the Sunni transmitters. The context of the zubábala Tradition is 
the visit of the delegation of Monophysite®’ Christians from Najrán 
(south of Mecca) to Muhammad. After lengthy discussions, no 
agreement was reached on the position and standing of Jesus. At 
the end of the discussions, Muhammad suggested that the two 
sides engage in zzbábala, the invocation of a mutual imprecation or 
divine malediction for the side which was lying. The following 
verse was held to have come down in this regard: 


«And whoso disputeth with thee concerning him, after the 
knowledge which hath come unto thee, say (unto him): 
Come! We will summon our sons and your sons, and our 
women and your women, and ourselves and yourselves, then 
we will pray humbly (to our Lord) and (solemnly) invoke 
the curse of Allah upon those who lie» (Q. 3: 61). 


The Islamic account posits that the 10™ or 24TH of the month of 
Dhii al-Hija was chosen for the ‘mutual imprecation’. Muhammad 
ordered that in a field outside Medina, a thin black cloak be used as 
a shade between two trees. The Christians of Najran stood on one 
side of the field: on the other side, Muhammad, together with ‘Ali, 
Fatima, al-Hasan and al-Husayn came from the direction of Medina 
to the shade, where they stood below the cloak. Muhammad re- 
cited Q. 33: 33 and addressed the ‘people of the house’ saying that 
he would invoke malediction for them and that they should say 
‘amen’.®? Seeing such glory and grandeur, the Najran chiefs osten- 
sibly lost their self-confidence and felt that they could not stand 
against Muhammad and his household. They therefore accepted to 


87 HNB. vol. I, Musnad ‘Ali b. Abi Talib, n. 770: 212, n. 931: 254; 
BUK!. vol. V, bk. 59 (Kitab al-maghazi), ch. 42, n. 553: 387-389, vol. III, 
bk. 49 (Kitab al-sulkh), ch. 6, n. 863: 536-538. 

88 Those who taught that in the person of Jesus Christ there is only 
one nature, and not two — human and divine — as upheld by the Council 
of Chalcedon in 451. 

8? ORT. vol. IV: 104. 


28 FÁTIMA, DAUGHTER OF MUHAMMAD 


pay the ‘protection tax’ (//zya), signing a peace treaty with ‘Ali (on 
behalf of Muhammad). 

The zzbábafa Tradition, highlighting the presence of ‘Ali, 
Fatima, al-Hasan and al-Husayn as the family of Muhammad, has 
been recounted in various Sunni collections with diverse wording, 
for example, in al-Nisaburi, who relates: 


“On the authority of ‘Amir b. Sa'd, on the author- 
ity of his father, who said: When this verse came 
down: «We will summon our sons and your sons, and our 
women and your women, and ourselves and yourselves» (Al 
‘Imran, v. 61), the Messenger of God, may God 
bless and save him and his family, summoned ‘Ali, 
Fátima, Hasan, and Husayn and said: O God, 
these are my people.” 90 


The Shíifa insist that the marriage of ‘Ali and Fatima took place 
within the first year of the /7ra.?! A number of accounts show that 
both Abt Bakr and *Uthmán asked unsuccessfully for her hand,?? 
refused by Muhammad because he was ‘waiting on God’: the Shi‘a 
are adamant that he already had his instructions, and that God had 


% TRM. vol. VII, bk. 48 (Kitab tafsir al-qur’an), bb. 2, n. 3002: 182, 
vol. IX, bk. 50 (Kitab al-manaqib), Manágib ‘Alt b. Abi Tálib, bb. 67, n. 3726: 
307-308. Cf. also HNB. vol. I, Musnad Abi Ishag Sa'd b. Abt W'igás, n. 1608: 
391; MSL. vol. IV, bk. 44 (Kitab fadã’il al-sabába), bb. 4 Fadã’il ‘At b. Abi 
Talib, n. 32: 1871; BLD!. n. 199: 77; HNA. vol. III, Part 3, bk. 31 (Kitab 
ma'rifat al-sabába), Manáqib abl bayt al-nabi, n. 4782: 176; ZMR, vol. I, Sarat 
al Tmran, v. 61: 283; QID. vol. VII, bk. 44 (Kitab fadaiil aF-sabába), bb. 4 
Min fada'il "Alf b. Abi Talib, n. 42: 412-413; AKR. vol. 42: 16, 112; RAZ. 
vol. VIII, Sarat al Tmrdn, v. 61: 85, 87-88; QRT. vol. IV: 104; BDW. Part 
3, Sürat ál Tmrdn, v. 61: 76; SHL. bb. 3 F£ dhikr mandgib al-Hasan wa-l- 
Husayn: 100. 

?! ATH?. vol. V, bb. Harf alfa’: 520. It is said to have been after the 
battle of Uhud, although it is noted that others say it was before Muham- 
mad married ‘A’isha, and that Fátima was fifteen years of age at the time 
of the marriage. Among the Shi'a, cf. YQB. vol. II: 42; MSD. vol. IH, bb. 
72, n. 1485: 22-23, bb. 73, n. 1486: 27-28. 

?? SCD. vol. X, Dhikr banát rasál Allâh, n. 4927 (Fatima): 20; ATH?. 
vol. V, bb. Harf al-fa’: 520; MTQ. vol. V: 98-99; BLD!. vol. I, Azwaj rasál 
Allâh, n. 864: 402-403. 
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otdered him to marry Fátima to “Ali, in a Tradition that occurs with 
diverse wording in both Sunni and Shi‘a collections: 


“The Messenger of God said: ‘Ali, God, may He 
be exalted, has married you to Fatima.” 93 


Among the Shia transmitters, Muhammad receives this order dur- 
ing one of his two “night journeys’,°* while among the Sunni, al- 
Jawzi rejects it as absolutely false (amd ).95 In his Sunan, al-Nasá'i 
records a Tradition that Muhammad's refusal of Abú Bakr and 
"Uthmán was by reason of Fátima's extreme youth,” but the Shi‘a 
transmitters, noting Muhammad's own marriage to an exceedingly 
young ‘Aisha, reject this.” 

The Shi'a transmitters further stress the inevitability of the 
marriage through a Tradition expressed in a conditional sentence 
with a double hypothesis, and worded, in terms of the Arabic 
grammar, with an unreal hypothesis, suggesting that anything else 
would have been impossible: 


*He said: Had God, may He be exalted, not cre- 
ated Fatima for ‘Ali, there would not have been 
anyone suitable for her on the face of the earth 
from Ádam and those after him." 99 


23 Alternative versions read: “O ‘Ali, God has ordered me to marty 
you to Fátima." KWZ. Part L ch. 5, Fadã’il Fátima al-Zabra’ bt. rasûl Allah, 
n. 25: 101, n. 36: 106, n. 38: 107, n. 57: 120, n. 65: 125; AKR. vol. 42: 126- 
131; JWZ!. vol. L bb. F£ dhikr tazwíj Fátima bi-'Al 415-416, 418-419; 
ATH?. vol. V, bb. Harf a.-fá 520; RHB.: 30-33; SFI. vol. IL, bb. Mandgib 
Fátima al-Zabrá: 180; HAY. vol. IX, bb. Manáqib Fatima bt. rasil Allah: 
204; MTQ. vol. V: 97; SHL. bb. Fad! ff dhikr manáqib ‘Alt b. Abi Talib: 43. 

% C£. al-Müsawi, M.B. al-Kawthar, vol. ITI, Part 3, bb. 4 Laylat al-mi'râj 
wa-l-wasiyya ilâ rashl Allah fi tazwij ‘Al’ min Fátima, n. 1/2156: 405. 

?5 JWZ!. vol. I, bb. F£ dhikr tagwij Fátima bi-"Alf. 415-416, 418-419. 

% NSA!. vol. VI, bk. 26 (Kitab al-nikah), bb. Tagamwuj al-mar'a: 62; 
NSA?.: 84-85. 

% C£. al-Qazwini, M. Fatima al-Zahra’: 103. 

°8 Among the Shi‘a cf. RTB!'.: 10; RTB2: 139; SDQ!. n. 18: 592; 
SDQ>. vol. HI, bb. a-A&/a’, n. 4383: 393; SDQ*. vol. II, n. 3: 414; SDQ*. 
vol. I, bb. 21, n. 3: 225; FNR. vol. I; 148; TBR!. vol. I, bb. 142, n. 3: 178; 
IRB. vol. I: 463; HRR!. vol. XX, bb. 27, n. 25067: 84; MJL. vol. XLIII, bb. 
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"Ali had vacillated in asking her hand (despite the encouragement 
of his family, who reminded him of his closeness to Muhammad) 
because of his extreme poverty, and because two other suitors, im- 
portant men, had been refused.” He might have been disconcerted 
had he witnessed Fátima's response to her father's announcement 
that she would marry him: some Traditions posit a stony silence 
(and thus a tacit agreement), while others portray a distraught 
Fátima protesting loudly and having to be calmed by her father 
with assurances that “Ali was his best man.!09? 





2, n. 1: 10; bb. 5, n. 3: 92-93; bb. 5, n. 6: 97; bb. 5, n. 22; 107-108. Among 
the Sunni, cf. KWZ. Part I, ch. 5, Fadá2/ Fátima al-Zahra’ bt. rastil Allah, n. 
38: 107; 

?9 SCD. vol. X, Dhikr banát rasál Allah, n. 4927 (Fátima): 20-22; BLD!. 
vol. I, 4254; rasál Allah, n. 865: 402-403; AKR. vol. 42: 127; ATH?. vol. V, 
bb. Harf al-fa’: 520. 

100 HNB. vol. VIL, Hadith Ma'qil b. Yasár, n. 20329: 287-288; ATH?. 
vol. V, bb. Harf alfa’: 520; HAY. vol. IX: 102; MTQ. vol. V: 98. Among 
the Shi'a, a number of transmitters portray her weeping both at the pro- 
posal of the marriage, as well as after it. The latter is almost always quali- 
fied as a weeping over the poverty of her husband: the former is not al- 
ways clarified. Ibn Shahráshüb tells us that, upon the announcement of 
the marriage, some of the local women told Fátima that some of the 
Quraysh women were saying her father was marrying her off to an indi- 
gent. When Fátima asks her father if this is true, Muhammad insists that 
not only is this not true, but also that ‘Ali was the first to embrace Islam 
and is greater than all the rest in knowledge and discernment. Cf. RTB?.: 
116, 174; SDQ!. n. 2: 439; SDQ*.: 120; MFD!. vol. I: 36; FNR. vol. I: 112; 
SHB. vol. III, bb. Manáqib Fatima al-Zahra’: 392; IRB. vol. I: 149, 350, 363, 
368, 370; HLL2.: 195, 316 (situated after the marriage: cf. also JOM.: 120); 
MJL. vol. XXXVIII, bb. 56, n. 36: 19, vol. XL, bb. 91, n. 34: 17, vol. 
XLIII, bb. 5, n. 33: 135, n. 36: 140, bb. 6, n. 6: 149. In this connection, al- 
Kulayni transmits a curious Tradition, also found in other transmitters: 
“When the Messenger of God married ‘Ali to Fátima, he came to her and 
she was crying. He said to her: What are these tears of yours? By God, if 
in my family there were one better than ‘Ali, I would not marry you to 
him. But as it is, it is not I who am marrying him to you: God is marrying 
you to him, and fixes for you one-fifth as long as the heavens and the 
earth continue.” Cf. KLY. vol. V, bk. 18 (Kitab al-nikah), bb. Ma tazawwaj 
‘alay-hi amir al-mu’minin Fátima, n. 6: 378; TFA. bb. 2, n. 14-45: 40; MJL. 
vol. XLIII, bb. 5, n. 5: 94, n. 43: 144. The Tradition, while boosting the 
status of 'Ali, never quite explains why Fátima should be crying over the 
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Numerous Traditions tell of *Ali's dowry problems: some 
sources name an amount of money, while most speak of his dowry 
in terms of his meager possessions — some old armor (from the 
field of Badr, add some Traditions, suggesting that the marriage 
was after the battle), a shield, a threadbare ram skin and the like.101 
While later Shi‘a Traditions take up the theme of Fatima’s own 
dower being, rather than a common and paltry sum of money, her 
position as intercessor for the sinners of her father's community, 
Ibn Hanbal records that her father gave her a dress of velvet, a skin 
pillow stuffed with palm fibers, two millstones, two earthenware 
jars and a waterskin.'? The marriage itself could not, as some 
sources assert, have been consummated after the battle of Badr,!0 
since their first child al-Hasan was born in the second year of the 
hijra, followed, fifty days after his birth, by the conception of his 
brother al-Husayn.194 





planned marriage. The reference to the ‘one-fifth’ (the reference is to her 
bridal dower, and to the one-fifth tax, based on Q. 8: 41, which was orien- 
tated towards the needy and the orphans) suggests a serious worry over 
the finances of her husband-to-be. In Ibn Shahráshüb's transmission, 
when she questions her father about whether he is marrying her to an 
indigent, Muhammad, while praising ‘Ali’s virtues, contradicts the charge 
that he is poor. In reality, the poverty of ‘Ali and therefore of Fatima’s 
household is clearly demonstrated by a number of Shi‘a texts, which 
transmit Traditions of Fatima and her children weeping with hunger. Cf. 
for e.g. SHB. vol. II, bb. Mandqib Fatima al-Zahra’: 319; MJL. vol. XXIV, 
bb. 36, n. 6: 99, vol. XLIII, bb. 5, n. 30: 120. 

1? SCD. vol. X, Dhikr banat rasil Allah, n. 4927 (Fatima): 20-22; 
BUK!. vol. III, bk. 34 (Kitab al-buyi'}, ch. 29, n. 302: 171, vol. IV, bk. 53 
(Kitab fard al-khums), ch. 1, n. 324: 206, vol. V, bk. 59 (Kitab al-magbáxi), ch. 
11, n. 340: 226-227; ADD. vol. I, bk. 12 (Kitab al-nikab), bb. 35: 490-491, 
vol. IL, bk. 19 (Kitab a-&baráj, bb. 20: 134; BLD!. vol. I, n. 865: 402; 
SQL!. vol. IV, bb. Harf a/-fa’, n. 830: 366; MTQ. vol. V: 98. 

1? HNB. vol. I, Musnad ‘Alt b. Abi Talib, n. 643: 183, n. 715: 200, n. 
819: 223, n. 838: 227-228, n. 853: 231. 

103 SCD. vol. X, Dhikr banát rasál Allâh, n. 4927 (Fatima): 23: it is pos- 
ited here that the marriage took place five months after the /ijra and was 
consummated when “Ali returned from the battle of Badr and when 
Fátima was eighteen yeats old. 

104 BLD!. vol. I, Agwaj rasil Allah, n. 864: 404; YTB. vol. VII, n. 
1431: 142 posits that al-Hasan was born in the third year of the Ara (thus 
c. 625), with al-Husayn conceived fifty days later: but in the same volume, 
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The introductory notes of the English edition of ‘Ali’s 
sermons and letters (INa/j al-baligha), by Sayed Mohamed Askari 
Jafery, offer the following enthused description of their married 
life: 


“He had been betrothed to her several days before 
the expedition to Bader. But the marriage was 
celebrated three months later, Hazrath Ali being in 
his 21S year and Hazrath Fatima in 15TH year (sic) 
of her life (The Spirit of Islam). It was very happy 
marriage (sz). The transcendental distinctiveness 
of their individual characters blended so well with 
each other that they never quarreled and com- 
plained of one another and led a happy and con- 
tented life. Each one of them was rich in his own 
rights; Fatima was the only heir of one of the rich- 
est women of Arabia, Khadija, and had inherited 
many orchards and gardens in Mecca and Madina, 
besides that she was the daughter of the head of a 
rich clan and a king of a fast growing kingdom. Ali 
was a matshal who had very handsome shares 
from the spoils of war. Yet all that they owned 
went to the poor, cripples and orphans, and they 
themselves often starved. Their only luxury in life 
was prayers, and the company of each other and 
their children; and they willing shared the sorrows 
and suffering of poor (si). They were given a slave 
girl, Fizza, but the Holy prophet (A.S.) had made 
arrangement that every alternate day was the off 
day of Fizza and her mistress would do all the 
household work. Even when Hazrath Fatima was 
ill on Fizza’s off day, Fizza would not be allowed 
to tend to the duties, but Hazrath Ali would 
work...During the life time of Hazrath Fatima 





n. 1367: 91, he concedes that some hold al-Hasan to have been born in 
the second year of the Aira. 
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(A.S) Hazrath Ali did not marry another 


woman."105 


The final sentence of this adulatory passage calls for comment. 
While the Shi'a and a number of the Sunni transmitters (including 
al-Tabari) insist that “Ali married no other woman until the death 
of Fátima,!6 an inexplicable Tradition is found recorded by Ibn 
Hanbal and al-Bukhari:!°7 Muhammad gives to ‘Ali a suit made of 
silk, but grows inexplicably angry when “Ali subsequently wears it. 
"Ali decides to divide the suit up “among my women" (bayna nisi’). 
In terms of content, the Tradition is perplexing: why would Mu- 
hammad make such a gift and then grow angry when it was used? 
Muslim reports Muhammad as saying: “I did not send it to you to 
wear it, but to divide it among the women as a head covering.” 108 
Lammens, no less puzzlingly, translates the Arabic misd7 as ‘my 
wives’ and thinks that these words were spoken by ‘Ali in a mo- 
ment when he “forgets himself’,! insinuating that he had other 
wives whose existence was hidden from Fatima. This is untenable, 
considering not only the weight of evidence (that ‘Ali had no other 
wives while Fatima was alive), but also the fact that Lammens has 
mistranslated 7547, which more generally means ‘my women’. The 
greater possibility is that “Ali is speaking genetically of the women 
in his life, referring in all probability to his wife Fátima, his daugh- 
ters Zaynab and Umm Kulthüm, and his own mother Fátima. The 


105 Reza, A, trans. Peak of Eloquence. Nahjul Balagha: 15-16. 

106 Amongst the Sunni, cf. for e.g. NSA2.: 5; YTB?. vol XVII, n. 3470: 
227; BRR. vol. IV, Kitab al-nisd’, n. 4057: 1894; KTR!. vol. VI: 333; SQL*. 
vol. XII, Kitab al-nisa’, n. 4434: 441. Among the Shi‘a cf. MSD. vol. III, bb. 
73, n. 1496: 31. The reason put forward by the Shi‘a for *AlPs monogamy 
is that Fatima was pure and did not menstruate (and was thus incompara- 
ble with other women). Even in Paradise, when other men can take the 
‘maidens of Paradise’ as their brides, no such option will be open to ‘Ali: 
in Paradise, Fatima will be his only wife. Cf. SHB. vol. IN, bb. Manaqib 
Fátima al-Lahra’: 372. 

107 [bn HNB. vol. I, Musnad ‘Alt b. Abi Tahb, n. 963: 253 (where the 
intimation is that it is Muhammad’s and not ‘Ali’s women being spoken 
of), n. 1185: 289-290 (where the women are qualified as Fatima and ‘Alfs 
aunts); BUK!. vol. II, bk. 72 (Kitab al-libás), ch. 30, n. 731: 487-488. 

108 MSL. vol. III, bk. 37 (Kitab al-libas), bb. 2, n. 17: 1644. 

109 Lammens, H. “Fatima and the Daughters of Muhammad": 235. 
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first of the two texts offered by Ibn Hanbal intimates this, making 
a clear distinction between Fátima and the other women (“he sent 
one to Fátima and divided the other between his women’),!!° while 
the second qualifies that one of the women is Fatima and the other 
is definitely not another wife (“between Fatima and his aunt’). 111 

It is certain that, at least for the first few years of their 
marriage, and before the occupation of the Khaybar oasis, ‘Ali and 
Fátima lived in a fairly severe poverty (“all we had" claimed ‘Ali, 
"was a sheep skin", which served both as a bed and a working 
mat)!!? that was by no means self-induced, so that sometimes there 
was nothing to eat and their children cried from hunger.!? Lam- 
mens wonders why Muhammad, who he claims was surely rich, did 
not assist them: but it is debatable whether Muhammad was par- 
ticularly wealthy before the occupation of the Khaybar (a rich oasis 
inhabited by Jewish tribes, and conquered by Muhammad in about 
6/628, who then distributed some of his one-fifth share, a consid- 
erable yield of land and produce, among his wives and family).!!4 
Ibn Hanbal records a Tradition in which Fátima gives her father 
some bread — the first he has eaten in three days — which suggests 
otherwise.!!5 

Despite the claims of Jafery, there was apparently no ser- 
vant, at least at the beginning, and Fatima was reduced to exhaus- 
tion through much menial work, as was, it seems, “Ali. Her request 
for a servant from her father, in most accounts at the suggestion of 
“Ali, was met with his teaching her and her husband a set of prayers 
to say at night (God is the greatest’ thirty-four times, ‘praise be to 





110 HNB. vol. I, Musnad ‘Alt b. Abé Talib, n. 963: 253. 

111 Ibid. vol. I, Musnad ‘Alt b. Abé Talib, n. 1185: 289-290. 

112 BLD!. vol. I, n. 865: 402. 

113 SCD. vol. X, Dhikr banát rasil Allah, n. 4927 (Fatima): 22-24; HNB. 
vol. IV, Musnad Anas b. Malik, n. 12526: 302; ADD. vol. II, bk. 31 (Kitab 
al-libás), bb. 32, n. 383, bk. 10 (Kitab al-/uqta), bb. 16: 398; KWZ. Part L ch. 
5, Fadá'il Fátima al-Zabrá' bt. rasl Allâh, n. 19: 97-98; JWZ?. vol. IL, Fatima 
bt. ras 3, MTQ. vol. V: 56. 

114 Veccia Vaglieri, L. “Khaybar”: 1137-1143. 

15 HNB. vol. IV, Musnad Anas b. Malik, n. 13222: 425. Among the 
Shi'a cf. SDQ*. vol. IL, bb. 31, n. 123: 40; SHB. vol. III, bb. Mandgib 
Fátima al-Zabrá* 381; HRR!. vol. XXV, bb. 10, n. 31055: 25; MJL. vol. 
XVI, bb. 9, n. 28: 225, vol. XX, bb. 17, n. 10: 245, vol. XLIII, bb. 3, n. 41: 
40. 
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God’ and ‘God be praised’ thirty-three times).!!6 At least one Sunni 
transmitter records that Muhammad did in fact give Fatima a ser- 
vant,!!7 while Ibn Hanbal has Muhammad teaching the couple 
these prayers without them having asked for a servant.!!? The en- 
igmatic refusal by Muhammad of Fatima’s ostensibly warranted 
request takes the form of a stylized and didactic genre: that Fatima 
needs a servant is not finally the point, for more important is the 
use of the event as an opportunity to teach the pre-eminence of 
prayer. Christian exegetes may find examples of a not dissimilar 
pedagogy in the Gospels: one of these is recorded in Lk. 11: 27-28 
in which someone cries out to Jesus, «Blessed is the womb that bore you 
and the breasts that suckled youl» His disconcerting reply — «More blessed 
is the one who hears the word of God and Keeps it» — is, classical exegesis 
insists, not finally a denigration of his mother, but the use of a par- 
ticular occasion as an oblique allusion to the fact that it was not her 
motherhood, but her (and anybody else’s) obedience to God’s 
word that made her blessed. 

Examples of a comparable pedagogy appear in events such 
as Muhammad’s proclamation that: “Were Fatima the daughter of 
Muhammad to steal, I would cut her hand off.” !!? This suggests no 





116 SCD. vol. X, Dhikr banát rasil Allah, n. 4927 (Fatima): 25-26; HNB. 
vol. I, Musnad ‘Ali b. Abi Talib, n. 604: 174, n. 740: 206, n. 838: 227-228, n. 
996: 260, n. 1141: 287, n. 1249: 309, vol. X, Hadith Umm Salama, n. 26613: 
187, vol. IL, Musnad ‘Alt b. Abi Talib, n. 1228: 295, vol. X, Musnad ‘Abd 
Allah b. ‘Amr b. al- ‘As, n. 6554: 82 which has Muhammad teaching ‘Ali 
and Fatima these bedtime prayers outside of the context of their asking 
for a servant; BUK!. vol. IV, bk. 53 (Kitab fard al-khums), ch. 6, n. 344: 
221-222, vol. VII, bk. 64 (Kitab al-nafaqát), ch. 6, n. 274: 210, ch. 7, n. 275: 
211, vol. VIII, bk. 75 (Kitab al-da^wát), ch. 11, n. 330: 222-223, vol. V, bk. 
57 (Kitab fadá'il al-ashab), ch. 10, n. 55: 46; ADD. vol. TI, bk. 19 (Kitab al- 
kharaj), bb. 20: 135, bk. 40 (Kitab al-adab), bb. 100: 609-610; TRM. vol. IX, 
bk. 49 (Kitab al-da'wát), bb. 24, nn. 3405-3406: 112-113; HNA. vol. III, bk. 
31 (Kitab ma'rifat al-sabába), Manágib Fátima bt. rasil Allâh, n. 4787: 178; 
ISH. vol. II, bb. 133: 41; KTR!. vol. VI: 332-333. 

117 ADD. vol. II, bk. 31 (Kitab al-libas), bb. 32, n. 383. 

118 HNB. vol. II, Musnad ‘Abd Allâh b. ‘Amr b. al-'As, n. 6565: 567- 
568. 

11? HNB. vol. V, Musnad Jábir b. "Abd Allah, n. 15151: 194, n. 15249: 
210, vol. IX, Musnad “sha, n. 24193: 289, n. 25352: 510-511; BUK!. vol. 
IV, bk. 55 (Kitab abddit al-anbiya’), ch. 46, n. 681: 453, vol. V, bk. 57 (Kitab 
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disparagement of Fátima, but underscores that even one as exalted 
as the daughter of the Prophet is not exempt from Divine Law. In 
the case of Fátima, the absence of disparagement is further under- 
lined by the grammar employed in the expression of the Tradition: 
it is a conditional sentence with a double hypothesis, expressed in 
terms of an unreal hypothesis, that is, something that could never 
conceivably happen. 

Lammens uses this Tradition as an argument in his thesis 
that Fátima had no special place or rank in the life of her father: 
but he has failed to understand the thrust behind the grammar, so 
that his contention is without merit.120 Eventually, both Fátima and 
her husband received shares in the Khaybat.!?! ‘Ali built a house 
not far from Muhammad's, but Fátima wanted to be nearer her 
father, so that finally a Medinan named Haritha b. al-Nu‘man gave 
them his.!?? This increase in prosperity may be aligned to a Tradi- 
tion carried by a number of major Sunni transmitters: 


“On the authority of *"A'isha, who said: When (the 
verse) «And warn thy tribe of near kindredy came 
down (Svrat al-shu‘ard’ [26] verse 214), the Mes- 
senger of God stood up and said: Fatima daughter 
of Muhammad! Safiyya, daughter of ‘Abd al- 
Muttalib! Children of ‘Abd al-Muttalib! I have 


fadil al-ashab), ch. 19, n. 79: 58-59, bk. 59 (Kitab al-maghást), ch. 52, n. 597: 
416, vol. VIII, bk. 81 (Kitab al-budád), ch. 12, n. 778: 512 , ch. 13, n. 779: 
512-513; RAZ. vol. XII, Part 23, Sarat al-nir. 148. The Shi‘a transmitter 
Ibn Shahráshüb adds a curious aside to this narrative. When Muhammad 
spoke these words, Fátima overheard him and grieved over them. Jibril 
then descended from Heaven and revealed Q. 39: 65 («And verily it hath 
been revealed unto thee as unto those before thee (saying): If thou ascribe a partner to 
Allah thy work will fail and thou indeed wilt be among the losers» Muhammad in 
turn is grieved by these words, and Jibril descends again, this time to re- 
veal Q. 21: 22 («If there were therein gods besides Allah, then verily both (the heavens 
and the earth) had been disordered. Glorified be Allah, the Lord of the Throne, from 
all that they ascribe (unto Him).» Jibril explains that these verses were revealed 
to comfort Fatima. Cf. SHB. vol. III, bb. Mandgib Fatima al-Zabra’: 372. 

120 Lammens, H. “Fatima and the Daughters of Muhammad”: 266. 

121 HSH. vol. II: 238-239; SCD. vol. X, Dhikr banat rastil Allâh, n. 4927 
(Fatima): 28; BLD?. n. 83: 26-27, n. 99: 31. 

122 SCD. vol. X, Dhikr banat rast! Alláh, n. 4927 (Fátima): 23. 
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nothing which can avail you against God! You 
may ask me what you want of my worldly belong- 
ings."123 


Of a certainty, there were four children born to ‘Ali and Fátima: al- 
Hasan, al-Husayn, Zaynab and Umm Kulthúm.124 As to a fifth 
child, the boy named al-Muhassin, there is some uncertainty, many 
of the Sunni transmitters omitting any mention of him, or saying 
that he was born, but died in childhood: the Shifa remain adamant 
that Fátima miscarried as a result of physical violence perpetrated 
against her after Muhammad's death, (leading one to ponder their 
certainty that the child was a male).125 

According to the Sunni Traditions, there appear to have 
been some disputes within the marriage: and so claim Lammens 
and Veccia Vaglieri, although neither offers any clear sources, and 
the minimal references in the books of Tradition hardly permit us 
to arrive at their conclusion that the marriage was miserable. Cer- 
tainly, Ibn Sa‘d records an incident in which “there were words” 
between ‘Ali and Fatima, causing Muhammad to intervene and 
make peace (by lying down between them and holding their hands 


123 MSL. vol. I, bk. 1 (Kitab al-imdn), bb. 89, n. 350: 192. C£. also 
HNB. vol. II, Musnad Abi Hurayra, n. 8609: 262, vol. IX, Musnad ‘Aisha, 
n. 25098: 462, n. 25592: 555. This Tradition appears in a number of vari- 
ant forms: one of them reads: "Fátima daughter of Muhammad, save 
yourself from the Fire, for I have no power (to protect you) from God in 
anything except this, that I would sustain relationship with you.” Cf. 
HNB. vol. II, Musnad Abi Hurayra, n. 8409: 230, n. 8735: 284; MSL. vol. 
I, bk. 1 (Kitab al-tmén), bb. 89, n. 348: 192. 

124 SCD. vol. X, Dhikr banát rasil Allah, n. 4927 (Fatima): 27; NSA2.: 5; 
BRR. vol. IV, Kitab al-nisa’ wa-kund-hunna, n. 4057: 1894. These authors 
mention only four children, omitting al-Muhassin. Cf. also Ibn Malik. a/ 
Mawatta’. Bk. 26 (Kitab al-'agíga), bb. 1, nn. 2-3: 501 for the record of 
Fátima shaving the hair of her four newborn children and giving in charity 
the weight in silver. 

125 Among the Sunni, al-Muhassin is mentioned by: HNB. vol. I, 
Musnad ‘Alt b. Abi Talib, n. 769: 211-212, n. 953: 250-251, where his birth 
is recorded, n. 1370: 335 where it is omitted; BLD!. vol. I, 424; rasil 
Allah, n. 865: 402, 404; KWZ. Part I, ch. 5, Fad4'il Fátima al-Zahra’ bt. rasiil 
Allāh, n. 73: 128; JWZ2. vol. IL, Fatima bt. rasil Allâh. 2; RHB.: 55. 
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until reconciliation was achieved).!26 Lammens draws on another 
event recorded by Ibn Sa‘d: 


“Al was severe with Fatima, and she said: I will 
complain to the Messenger of God about you! So 
she set out, and ‘Ali set out after her. He (Mu- 
hammad) stood listening to their words, and she 
complained to the Messenger of God about the 
harshness (ghi/az) of ‘Ali and his severity (shidda) 
against her. Then he said: My daughter, listen 
closely and be reasonable. There is no authority 
for a woman who does not carry out the desire 
(bawá) of her husband, and he remains taciturn. 
"Ali said: I refrained from what I was doing and I 
said: I will never again do something that you dis- 
like." 127 


The Arabic hawá could be translated as ‘love’, ‘attachment’, ‘the 
inclination of the soul or mind to a thing’, ‘the object of love’, ‘de- 
sirous love’ or even ‘love and desire which is not praiseworthy’. It 
may, but does not necessarily, carry a sexual connotation.!28 As it 
stands, this text is puzzling and imprecise: Ibn Hajar al-^Asqaláni 
reports the words of Muhammad slightly differently, in what may 
be a corrupted version of the Tradition: “There is no woman 
whose husband does not come to her and he remains silent.” 129 
Lammens seizes upon the words ‘severity’ and ‘harshness’ 
and draws the conclusion that ‘Ali was ‘violent’ towards his wife,130 
further proving the disastrous nature of the marriage. Caetani ex- 
amines the same text and decides that it refers to an occasion of 
violent scenes on the part of ‘Ali against his wife: on this alone, he 
concludes that the marriage was an unhappy one.!?! But an exami- 





126 SCD. vol. X, Dhikr banát rasil Allah, n. 4927 (Fatima): 26-27. 

127 Thid.: 26. 

128 Cf. Lane, E.W. An Arabic-English Lexicon, vol. VIII: 3046-3047. 

129 SQL. vol. IV, bb. Harf a/-fa’, n. 830: 368. 

1 Lammens H. “Fatima and the Daughters of Muhammad", nt. 275: 
302. 

153! *Abbiamo anche notizia che il matrimonio di Fatimah non fosse 
felice, e che fra ‘Ali e lei avvenissero una volta scene violente, nelle quali 
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nation of the text itself necessarily leads us to very different conclu- 
sions: it remains puzzling that Lammens and Caetani should be so 
readily satisfied with a single incident as sufficient proof of their 
claims. It must be noted at once that this text is found only in Ibn 
Sa'd and al-‘Asqalani (so that Lammens' contention that “the vol- 
umes of the Hadith mention violent scenes between the couple"!? 
is untenable). We must question the nature of *Ali's ‘violence’: the 
Arabic shidda has a whole range of meanings, including ‘hardness’, 
‘vehemence’, ‘severity’, ‘violence’, ‘strictness’, ‘intenseness’ and 
‘stress’.133 The term ghi/az also carries a variety of possible interpre- 
tations, among them ‘churlish’, ‘uncompliant’, ‘surly’, ‘ill-natured’, 
‘rude’, ‘uncivil’ and ‘unkind’.!34 

It is almost certainly not physical violence that is meant 
here, for Muhammad, who forbade ‘Ali a second marriage for fear 
of upsetting his daughter, and who insisted that whatever angered 
Fátima angered him (and that *O Fatima, verily God is angry when 
you are angry")? would hardly have permitted such a situation. 
Furthermore, physical violence on the part of *Ali towards his wife 
would almost certainly have found an echo in the other Sunni ac- 
counts of their marriage. The insinuation of this passage is that ‘Ali 
is constantly severe with his wife (&ána ff “Af ‘ala Fátima shidda): 
were it violence, we would expect to find this state of affairs re- 
ported by other, especially earlier sources, just as we would expect 
Muhammad to have reacted. But it is not so: while other texts sug- 
gest momentary problems and marital disputes, this situation is 
reported upon only by Ibn Sa‘d and al-‘Asqalani, leading us to 
ponder its reliability. 


*Ali maltrattó la moglie: Fatimah corse per protezione presso il padre, e 
Maometto ristabili pace fra i coniugi." Cf. Caetani, L. Annali dell Islam, vol. 
II, Tome I, Hildesheim: Georg Olms Verlag, 1972: 690. 

1? Lammens H. “Fatima and the Daughters of Muhammad": 248. 

135 C£. Lane E. W. An Arabic-English Lexicon, vol. IV: 1517-1519. 

134 Tbid. vol. VI: 2282-2283. 

135 HNA. vol. III, bk. 31 (Kitab ma'rifat al-sabába), Manáqib Fátima Ut. 
rasil Allah, n. 4793: 181; KWZ. Part I, ch. 5, Fada’il Fatima al-Zabrá' bt. 
rasil Allah, n. 2: 90; ATH*. vol. V, bb. Harf al-få’ 522; DHB?. vol. II, n. 
4560: 492; SQL!. vol. IV, bb. Harf a/-fa’, n. 830: 366-367; SQL*. vol. XII, 
Kitab al-nisa’, n. 4434: 441; MTQ. vol. V: 97. 
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A 


Nor can we easily believe that “Alis ‘violence’ consisted of 
perpetual verbal abuse, since the picture of ‘Ali that emerges from 
the Sunni records is one of a reticent and brooding character: this 
is the ‘Ali who says nothing when his attempts at taking other 
wives are thwarted (by Fatima) and forbidden (by Muhammad), the 
“Ali who leaves the house and sleeps in the mosque when he and 
Fátima disagree, the ‘Ali who meekly accepts her rejection of the 
house he builds her, the “Ali who, after her death, pays to Abu Bakr 
the allegiance he had steadily refused while Fatima was alive, the 
"Ali who lives under the shadow of Muhammad, not merely his 
cousin, but his Prophet and father-figure. Already, we have an indi- 
cation of the nature of the shidda and ghilaz of which he stands ac- 
cused, an indication that is confirmed by Muhammad’s words in 
the text (and in “Alis subsequent reaction). Muhammad’s words are 
addressed primarily to Fátima, but contain an oblique rebuke of 
"Ali's conduct, which is unquestionably his failure to communicate 
in a civil manner with his wife, resulting in a churlish and sullen 
atmosphere in the house. Muhammad admonishes a husband who 
remains silent when his wife fails to please him, but concomitantly 
points out to Fatima that all husbands grumble about the ministra- 
tions of their wives, and that she ought not to expect anything dif- 
ferent, so that the reprimand is directed against both parties. As 
soon as Muhammad has spoken, ‘Ali apologizes, promising never 
more to do what displeases Fatima. If, following Lammens, we 
accept this Tradition as authentic (although we would be hard- 
pressed to do so), we have no reason to disbelieve *Ali's change of 
heart. 

There are other incidents extant: the most serious dispute 
is allegedly a suggestion made to ‘Ali, and to which he was not un- 
receptive, that he marry a woman of the Banü Hisham b. al- 
Mughira of the Quraysh.!36 Muhammad rejected the plan. At the 
same time, it appears that ‘Ali was contemplating taking as a second 
wife the daughter of Abt Jahl, one of Muhammad’s fiercest oppo- 
nents: according to al-Bukhári and some others, he demanded her 
hand, causing Muhammad to worry that Fatima would be subjected 


136 MSL. vol. IV, bk. 44 (Kitab fadá'il al-sabába), bb. 10 Fad4 2l Fátima 
bt. al-nabi, n. 93: 1902, n. 94: 1904; TRM. vol. IX, bk. 50 (Kitab al-manáqib), 
Manáqib Fatima bt. Muhammad, bb. Fí fad! Fátima, n. 3866: 386; BLD!. vol. 
I, Agwâj rast Allah, n. 865: 403-404. 
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to trials in her religion (because of jealousy). Having received 
complaints from Fátima, Muhammad protested from the pulpit 
that the daughter of God's Prophet and the daughter of God's en- 
emy could not live under the same roof, intimating that “Alí would 
have to divorce Fátima before going ahead with a second mar- 
riage.?? Many transmitters make one or both of these marital dis- 
putes the context for Muhammad's famous saying, recorded in 
these or similar words: “Fatima is part of me. Whatever troubles 
her troubles me, and whatever injures her injures me."1?? 


137 BUK.. vol. IV, bk. 53 (Kitab fard al-khums), ch. 5, n. 342: 219-220, 
vol. V, bk. 57 (Kitab fadá il al-ashab), ch. 17, n. 75: 56-57; MSL. vol. IV, bk. 
44 (Kitab fad4' 4l al-sabába), bb. 10 Fadã’il Fátima bt. al-nabi, n. 95: 1903; 
TRM. vol. IX, bk. 50 (Kitab al-anáqib), Manáqib Fátima bt. Muhammad, bb. 
F£ fad! Fátima, n. 3868: 387. 

138 MSL. vol. IV, bk. 44 (Kitab fadá'il al-sabába), bb. 10 Fad4 2] Fátima 
bt. al-nabí, n. 96: 1903-1904. 

159 In the context of the marriage regarding a woman of the Banü 
Hisham b. al-Mughira of the Quraysh: MSL. vol. IV, bk. 44 (Kitab fadá zl 
al-sabába), bb. 10, n. 93: 1902; TRM. vol. IX, bk. 50 (Kitab al-manáqib), bb. 
F£ fadl Fátima bt. Muhammad, n. 3866: 386; BLD!. vol. I, 4204; rasil Allah, 
n. 865: 402-403; NSA?.: 80-81; QID. vol. VIL, bk. 44 (Kitab fadã’il al- 
sabába), bb. 10 Fadd4l Fátima bt. al-nabi, n. 93: 472; KWZ. Part I, ch. 5, 
Fadá'l Fátima al-Zabrá' bt. rast! Allah, n. 6: 91-92; JWZ2. vol. IL, Fatima bt. 
rasil Allah: 4, A TH?. vol. V, bb. Harf al-fa’: 521; MTQ. vol. V: 96. In the 
context of the marriage regarding the daughter of Abú Jahl: HNB. vol. VI, 
Hadith al-Masür b. Makhrama al-Zuhri, n. 18933: 492, n. 18935: 492-493, 
vol. V, Hadith ‘Abd Allah b. Zubayr b. al-LAwwám, n. 16123: 453; BUK!. vol. 
IV, bk. 53 (Kitab fard al-&bums), ch. 5, n. 342: 219-220, vol. V, bk. 57 (Kitab 
Jfadá'il al-ashab), ch. 17, n. 75: 56-57; MSL. vol. IV, bk. 44 (Kitab fadá il al- 
sabába), bb. 10, nn. 95, 96: 1903-1904; ADD. vol. L bk. 12 (Kitab al-nikah), 
bb. 12: 478; TRM. vol. IX, bk.50 (Kitab al-manáqib), bb. F? fad! Fatima bt. 
Muhammad, n. 3868: 386-387; HNA. vol. HI, bk.31 (Kitab ma'rifat al- 
sabába), Manáqib Fatima bt. rasil Allah, nn. 4813, 4814, 4815: 187-188; 
QID. vol. VII, bk. 44 (Kitab fadá'il a-sabába), bb. 10 Fad4 2] Fatima bt. al- 
nabí, nn. 95, 96: 472-474; RAZ. vol. XVI, Part 32, Sarat al-&áfirün. 141; 4; 
KTR!. vol. VI: 333; MTQ. vol. V: 97-98. The Shi‘a Ibn al-Hadid takes a 
Sunni view: HDI. vol. IV: 6. Outside of the marriage context: HNB. vol. 
VI, Hadith al-Masár b. Makhrama al-Zubrf, n. 18929: 486-487, n. 18952: 
501-502; BUK!. vol. V, bk. 57 (Kitab fadál al-ashab), ch. 13, n. 61: 50, vol. 
V, bk. 57 (Kitab fadá'il al-ashdb), ch. 29, n. 111: 75; MSL. vol. IV, bk. 44 
(Kitab fadá "il al-sabába), bb. 10, n. 94: 1903; NSA2.: 81-82; HNA. vol. III, 
bk. 31 (Kitab ma'rifat al-sabába), Manáqib Fátima bt. rasil Allâh, n. 4797: 182, 
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The Shi'a record the Tradition, but deny the context of ‘Ali 
attempting a second marriage while Fátima was still alive.!^? 'The 
designation of ‘Ali as Abd Tzráb (‘the father of dust)!^! is also given 


n. 4811: 186-187; ISH. vol. II, bb. 133: 40-41; OID. vol. VII, bk. 44 (Kitab 
Jfadá'il a-sabába), bb. 10 Fadâã’il Fatima bt. al-nabi, n. 94: 472; KWZ. Part I, 
ch. 5, Fadá'il Fatima al-Zahra’ bt. rasl Alláb, n. 29: 103, n. 49: 112; RAZ. 
vol. XIV, Part 27, Strat al-sbárá: 166, Strat al-xu&braf. 200, vol. XV, Part 
30, Sarat al-ma'árij; 126; SQL!. vol. IV, bb. Harf a/-fa’, n. 830: 366; SOL^. 
vol. XII, Kitab al-nisa’, n. 4434: 441; KTR2. vol. V, Sarat al-mu’minin: 40; 
MTQ. vol. V: 96-97; ISM. vol. I, bb. 4: 368. Here, the Shi‘a Ibn al-Hadid 
is in line with Shi‘a thought: HDI. vol. XIII: 35, vol. XVI: 278. Ibn al- 
Hadid is somewhat problematic: while some claim that he was a Shi‘a, it is 
not utterly certain that he was. In a passage that concentrates on his 
brother, he is mentioned ambiguously by Modarressi, who notes in pass- 
ing that he transmitted from his uncle Abú Muhammad Murazim b. 
Hakim al-Madá'ini, who in turn transmitted from the fifth and sixth 
Imáms, but does not name the nephew's work (Modarressi, H. Tradition 
and Survival. A Bibliographical Survey of Early Shi'ite Literature, vol. 1: 308, 319, 
353). Brockelmann is equally imprecise. Some claim that he was a member 
of the Mu'tazila, but not a Shi‘a. In spite of a dearth of evidence, I have 
chosen to retain him among the Shi‘a, even though on a number of occa- 
sions, Ibn al-Hadid carries Traditions that are out of line with the Shi‘a 
stance, thus putting himself out of the Shi‘a ambit. Examples of these, 
listed later in this study, are the alleged attempt at a second marriage by 
"Ali during Fatima’s lifetime, and the contention that “Alis popularity be- 
gan to wane after Fátima's death. Nevertheless, at times I have quoted 
him among the Sunni, simply because in that instance his opinion concurs 
with theirs. 

140 Cf. for e.g.: QHL.: 830, 868; RTB!. bb. Khabar al-wafát wa-l-dafn: 45; 
RTB2.: 70, 177; KFI. bb. Fad! al-ghayra: 95; ROM.: 23; SDQ!. n. 3: 102, n. 
18: 486; SDQS. vol. I, n. 2: 185, 187; MFD®. n. 2: 259; FNR. vol. I: 149; 
RWD2.: 14; SHB. vol. III, bb. Mandqib Fatima a-Zabrá* 378; BTQ. nn. 
757, 758: 384, n. 767: 385, n. 769: 388; IRB. vol. I: 363, 466; HLL!.: 351, 
362; AHS. vol. IV, n. 131: 93; AML. vol. I: 170, vol. II: 118, 282, 289, vol. 
III: 12; SHT.: 140, 147; HRR!. vol. XX, bb. 24, n. 25054: 67, vol. XX, bb. 
129, n. 25510: 232; MJL. vol. XXI, bb. 32: 279, vol. XXIII, bb. 7, n. 97: 
143, bb. 13: 234, vol. XXVII, bb. 1: 62; NTR. vol. XIV, bb. 61, n. 16450: 
182; DAY. vol. II: 231, 430. 

14 BUK!. vol. I, bk. 8 (Kitab a.-saldt), ch. 58, n. 432: 288, vol. VIII, bk. 
72 (Kitab al-adab), ch. 113, n. 223: 143, vol. VIII, bk. 74 (Kitab al-isti’dbén), 
ch. 40, n. 297: 197-198, vol. V, bk. 57 (Kitab fad4'l al-ashab), ch. 10, n. 53: 
44-45 (outside of the context of a marriage dispute); MSL. vol. IV, bk. 44 
(Kitab fadá il al-sabába), bb. 4 Fadã’il "Alt b. Abt Talib, n. 38: 1874-1875 (in 
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by some transmitters within the context of a marital dispute, with 
"Ali, rather than speaking angrily to his wife, leaving the house and 
sleeping in the mosque. This apparent desire to circumvent conflict 
brings into question his purportedly harsh treatment of his wife. It 
is also a curious reaction on the part of “Ali, who declares about 
women: 


“O ye peoples! Women are deficient in Faith, de- 
ficient in shares and deficient in intelligence. As 
regatds the deficiency in their Faith, it 1s their ab- 
stention from prayers and fasting during their 
menstrual period. As regards deficiency in their in- 
telligence it is because the evidence of two women 
is equal to that of one man. As for the deficiency 
of their shares that is because of their share of in- 
heritance being half of men. So beware of the evils 
of women. Be on your guard even from those of 
them who are (reportedly) good. Do not obey 
them even in good things so that they may not at- 
tract you to evil."1? 


In the light of these words, we must conclude that certain actions 
on the part of ‘Ali — his leaving the house after a quarrel with 
Fátima (either through incontrollable anger or extraordinary sub- 
missiveness and the desire not to speak angrily with her), his accep- 
tance of the thwarting of his alleged marriage plans through her 
complaints to her father, his powerlessness to marry a second wife 
while Fátima was still alive, his apparently meek acquiescence to 
her rejection of the house he built, and, as carefully noted by a 
number of Sunni scholars, his capitulation in paying allegiance to 


the context of a marriage dispute); NSA?.: 24 (outside of the context of a 
marriage dispute); YTB?. vol. VIL, nn. 1272-1273: 16-17: he offers two 
accounts, neither of which is in the context of a marriage dispute, but 
which occur before the marriage; QID. vol. VIL bk. 44 (Kitab fadá il al- 
sabába), bb. 4 Min fadã’il ‘Alt b. Abi Talib, n. 38: 1874-1875; AKR. vol. 42: 
17-19 (in the context of a marriage dispute); SBB.: 144. (There is no men- 
tion in Ibn al-Hadid's account of a marriage dispute, even in a footnote 
which mentions Fátima — cf. HDI. vol. I: 2). 

142 Reza, A, trans. Peak of Eloquence: 204. 
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Abt Bakr only after Fatima’s death as he begins to notice, subse- 
quent to her death, a decline in peoples’ respect for him! — all of 
this intimates that he did not treat his wife as he treated other 
woman. The picture that emerges from the Sunni corpus of Tradi- 
tion is not of a Fátima palely loitering in the shadow of her hus- 
band’s constant severity, but rather of an ‘Ali who consistently 
backs down before the strong will of his wife. 

It is Lammens’ contention that Fatima was a soutce of irri- 
tation to her father and her husband.!^ An examination of the 
books of Tradition certainly reveals some incidents, besides the 
three marriage disputes already mentioned. On one occasion, Mu- 
hammad meets Fatima out walking, and in response to his query 
about what has brought her from her house, she replies that she 
has come to give comfort to a grieving family. Muhammad then 
interrogates her about whether she had accompanied the family to 
the graveyard, something he had apparently forbidden to women. 
She had not. But he speaks some harsh words to her: and while 
Abt Dawid does not record them, al-Nasa’i does. She is told that 
had she gone to the graveyard, she would not have seen Paradise 
until the grandfather of her father had seen it, and since he would 
never enter Paradise, nor would she.'45 This is an inexplicable inci- 
dent, considering Fatima’s regular visits to the grave of her uncle 
Hamza, killed at Uhud!% (on one occasion, Muhammad sits next to 
his weeping daughter at the grave of Ruqayya, and wipes away her 
tears with his robe). One author claims that Muhammad had 


15 BUK!. vol. V, bk. 59 (Kitab al-maghaz?), ch. 37, n. 545: 381-384; 
MSL. vol. III, bk. 32 (Kitab aljthad), bb. 16, n. 52: 1380-1381; YTB. vol. 
IX, nn. 1825, 1826: 196-197; BRR. vol. III, n. 1633: 973; HDI, vol. II: 22, 
vol. VI: 11, 46; IKTR1. vol. V: 249, 286. 

144 Lammens characterizes Muhammad as “bored and worn out" by 
Fatima’s incessant complaining, suggesting that Muhammad rejected her 
and was indifferent to her. Cf. Lammens, H. “Fatima and the Daughters 
of Muhammad": 228, 245. 

145 HNB. vol. IL, Musnad ‘Abd Allâh b. ‘Amr b. al-"As, n. 6585: 573, n. 
7104: 690; ADD. vol. IL, bk. XX (Kitab aljana’iz), bb. 22: 171; NSA!. vol. 
IV, bk. 21 (Kitab al-jand iz): 26-27. 

146 Cf. Howard, LK.A, trans. The Revolution of al-Husayn. Its Impact on 
the Consciousness of Muslim Society: 27. 

147 HNB. vol. I, Musnad ‘Abd Allah b. a-LAbbás b. ‘Abd al-Muttahb, n. 
3103: 717-718. 
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given her special dispensation for graveyard visits, but he offers no 
sources for this claim.!49 

On another occasion, Muhammad came to Fátima just as 
she was removing from her neck a gold chain given her by ‘Ali. 
“Does it please you," asks Muhammad, “that the people are saying 
that Fátima, the daughter of Muhammad, has a chain of fire in her 
hand?" Fátima disposes of the chain and purchases the freedom of 
a slave.!? In a similar narrative, Muhammad arrived at Fatima’s 
house to find that she had hung a colorful curtain over the door. 
He was annoyed, and refused to enter, reducing his daughter to 
puzzled tears until her husband explained the problem and she re- 
moved the curtain.!50 ‘Ali was no less irritated on the occasion of 
the Pilgrimage one year to discover that his wife had removed her 
pilgrim’s robes (bráz) and had put on colorful clothing and per- 
fume. He complained to Muhammad, only to discover that he him- 
self had ordered it.!51 

A final incident concerns both ‘Ali and Fátima: Muham- 
mad came to their house, exhorting them to tise from sleep and to 
pray the /z/ajjud — the optional prayers offered from the middle to 
the last part of the night. The response from *Ali — that their lives 
were in the hands of God and that if He wanted them to pray He 


148 Nevill, A, trans. Shi'ite Islam: 25. 

49 HNA. vol. I, bk. 31 (Kitab ma'rifat al-sahaba), Manáqib Fatima bt. 
rasil Allah, n. 4788: 178-179. This is an inexplicable incident, coming from 
the same Muhammad who mused that, had Usama, son of Zayd b. 
Háritha been a girl, he would have bedecked and attired her until she was 
provided for (the sense being that he would have covered her in jewels 
and fine clothing until a husband was found: cf. HNB. vol. X, Musnad 
‘Aisha, n. 25919: 49-50); and who gave to his grandaughter Umama, 
daughter of Zaynab and Usama b. Zayd, a magnificent necklace of onyx 
(HNB. vol. IX, Musnad ‘A’isha, n. 24758: 399, vol. X, Musnad ‘A’isha, n. 
26309: 121-122). 

150 HNB. vol. IL, Musnad ‘Abd Allah b. Umar b. al-Khattab, n. 4727: 
244-245, vol. VIII, Hadith Abi ‘Abd al-Rabmán al-Safina, n. 21981: 214, vol. 
VII, Hadith Thawban, n. 22426: 320; BUK!. vol. HI, bk. 47 (Kitab al-hibba), 
ch. 27, n. 783: 474; ADD. vol. II, bk. 26 (Kitab al-atima), bb. 8, n. 309, bk. 
31 (Kitab al-libas), bb. 32: 283, bk. 32 (Kitab al-tarajul), bb. 21: 404-405. 

153! HNB. vol. V, Musnad Jábir b. ‘Abd Allah, n. 14447: 62-64; ADD. 
vol. I, bk. 11 (Kitab mandsik wa-l-haj), bb. 24: 417, bb. 56: 441; YTB2. vol. 
IX, n. 1752: 110. 
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Himself would rouse them — is also put into Fátima's mouth by Ibn 
Hanbal and Ibn Kathir: but whoever spoke it, it caused Muham- 
mad no little distress, and he left the scene grumbling about human 
stubbornness. !52 

But these are, in the wider scheme, trivial incidents, and 
hardly serve as a credible foundation for the claims of Lammens. 
Of no less significance is Muhammad’s statement, already seen, 
that whatever angers Fatima angers him, as well as a Tradition, on 
the authority of ‘A’isha and carried by a number of Sunni transmit- 
ters, in which Muhammad's tender care for Fatima is described: 


“We were told...on the authority of the Mother of 
the believers ‘A’isha, may God be pleased with 
her, that she said: I never saw anyone mote similar 
to the Messenger of God, God bless and save him 
and his family, in respect of talk and speech, than 
Fatima. Whenever she came to visit him, he wel- 
comed her, and stood and took her by her hand, 
kissed her and made her sit where he was sit- 
ting.”153 


Considering the prominence of *Á'isha's name in the chain of 
transmitters, this is a startlingly positive description of Fátima. The 
two women had no love for each other, and their internecine strife 
continued after Muhammad's death. Ibn Hanbal and Ibn Kathir 
record an incident in which ‘Ali sent Fátima to her father to com- 
plain about ‘A’isha’s alleged slander and ‘scoring hits’ against them: 


152 HNB. vol. I, Musnad ‘Alt b. Abi Talib, n. 571: 167, n. 575: 168, n. 
715: 200, n. 900: 239; BUK!. vol. II, bk. 21 (Kitab al-tahajjud), ch. 4, n. 227: 
127, vol. IX, bk. 93 (Kitab al-tambíd), ch. 31, n. 557: 418; KTR2. vol. IV, 
Stirat al-&abf. 400. Ibn Kathir places the last part of Q. 18: 54 («...but man 
is more than anything contentious) on the lips of Muhammad as his complaint. 

153 SCD. vol. X, Dhikr banát rasál Allah, n. 4927 (Fátima): 27; BUK?.: 
137; MSL. vol. IV, bk. 44 (Kitab fadá'il al-sabába), bb. 10, n. 97: 1904-1905; 
ADD. vol. II, bk. 40 (Kitab al-adab, bb. 144: 645; HNA. vol. III, bk. 31 
(Kitab ma'rifat al-sabába), Manáqib Fátima bt. rasil Allâh, n. 4795: 181; ISH. 
vol. II, bb. 133 (Fatima bt. rasál Allah): 42; BRR. vol. IV, Kitab al-nisa’, n. 
4057: 1896; KWZ. Part I, ch. 5, Fadá'il Fátima al-ZLabra’ bt. rast! Allah, n. T: 
93; ATH". vol. V, bb. Harf a-fá* 522; SQL". vol. IV, bb. Harf a/-fa’, n. 830: 
367; SQL?. vol. VIII, bb. 84, n. 4434: 171. 
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Muhammad's reply to his daughter — “She is the beloved of your 
father and of the Lord of the Ka'ba’ — is all the answer she gets.!^ 
On this occasion, “Alí takes the part of Fátima to the point of re- 
buking Muhammad: “Wasn’t it enough for you," he asks “that 
*Á'isha should insult us? Did you have then to tell Fátima that 
‘Aisha is ‘the beloved of your father and of the Lord of the 
Ka pa 2155 

*Á'isha was quick to deny that Muhammad had designated 
“Ali as his successor,?6 and found herself banned from Fatima’s 
deathbed (or, claim others, simply refused to be present).!57 Mu- 
hammad's wives, led by Umm Salama (who herself had tried and 
failed) used Fátima as a spokeswoman to express their mutual re- 
sentment against his apparent preference for ‘A’isha. Fátima rarely 
succeeded in these demands upon her father: his reply, “Do you 
not love those whom I love" brought this particular mission to an 
end and she refused to try a second time.!58 One Shi‘a author, de- 
veloping the theme that the Sunni authorities deliberately downplay 
Fátima in order to highlight *Á'isha, and wtiting of *Á'isha's malice 
towards “Ali,159 notes: 

“One cause for this hatred and malice was the 

presence of Hadrat Fatimah (p.b.u.h) whose 

wholesome dignity and esteem pricked her heart 

like a thorn. Her Jealousy towards the other wives 

(of the Prophet) did not allow her to let the 

Prophet love the daughter of his other wife to 

such a degree that he should stand on her ap- 





154 HNB. vol. IX, Musnad ‘Aisha, n. 25040: 451-452: KTR2. vol. VI, 
Strat al-shira: 210. 

155 HNB. vol. IX, Musnad ‘A isha, n. 25040: 451-452. 

156 BUK!. vol. V, bk. 59 (Kitab al-;aghási), ch. 81, n. 736: 525. 

157 Once again, the ostensibly Shi‘a Ibn al-Hadid takes a Sunni view 
of this matter. Cf. HDI. vol. IX: 198. 

15 HNB. vol. IX, Mzsnad ‘A isha, n. 24629: 375, n. 25229: 488-489; 
BUK!. vol. I, bk. 47 (Kitab al-hibba), ch. 8, n. 775: 454-456; MSL. vol. IV, 
bk. 44 (Kitab fadá'il al-sabába), bb. 13, n. 83: 1891-1892; ADD. vol. II, bk. 
40 (Kitab al-adab), bb. 41: 572-573; BLD". vol. L n. 873: 415. 

159 Abbott maintains that ‘A’isha’s hostility towards ‘Ali had its gene- 
sis in his refusal to take her part in the so-called ‘incident of the necklace’, 
when rumors were spread about her fidelity to Muhammad. Cf. Abbott, 
N. Aishah the Beloved of Mohammed: 37-38. 
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proach, seat her in his own place, declare her most 
honourable of all the women of the world and 
bear such love towards her children as to call 
them his own sons...in short, all these things cre- 
ated the passion of hatred in her heart, as a result 
of which she off and on complained to the 
Prophet against Hadrat Fatimah but could not 
succeed in diverting the Prophet’s attention from 
her.?160 


This attitude is more subtly expressed in another Tradition carried, 
with diverse wording, by some Sunni transmitters: 


“On the authority of ‘A’isha (who said): Messen- 
ger of God, why is it that whenever Fatima comes, 
you kiss her as far as putting the whole of your 
tongue into her mouth, as if you wanted to lick 
her like honey?" 161 


This Tradition continues with a description of the mystical fruit 
eaten by Muhammad in paradise, and is thus rejected by al- 
“Asqalani and al-Haythami, not on the grounds of the theology ex- 
pressed, but on the basis of the impossibility of Fátima having been 
born after the night joutney. 

“The most beloved of my family to me is Fátima" declares 
Muhammad in a Tradition carried by a number of the Sunni trans- 
mitters!9? and, also by the Sunni, “The most loved of women to the 


19 Reza, A, trans. Peak of Eloquence: 318. 

161 Cf. BGD. vol. V, n. 2481: 87; SQL. vol. V, n. 541: 160; HAY. vol. 
IX, Manáqib Fátima bt. rast! Allâh. 202; SHL. bb. Fadi fi dhikr manáqib ‘Ait 
b. Abé Talib: 42. 

162 Cf. for e.g. HNB. vol. VIII, Hadith Usama b. Zayd, n. 21836: 181- 
182; TRM. vol. IX, bk. 50 (Kitab al-manáqib), bb. Manáqib Usama b. Zayd, n. 
3821: 359 and bb. Fí fad! Fátima bt. Mubammad, n. 3867: 386; HNA. vol. 
IH, bk. 31 (Kitab ma'rifat al-sabába), Manáqib Fatima bt. rasûl Allah, nn. 4798, 
4799: 182-183, n. 4808: 186; BRR. vol. IV, Kitab al-nisa’, n. 4057: 1897; 
KWZ. Part I, ch. 5, Fad4 2 Fatima al-Zahra’ bt. rashl Allah, nn. 12, 13: 95; 
ATH?. vol. V, bb. Harf al-fa’: 520, 552. 
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Prophet of God is Fátima and the most loved of men is *Ali."16 [t 
is also related that when Muhammad travelled, the last person he 
greeted upon leaving and first he greeted upon arriving back was 
Fátima.!6 

Much lamentation and weeping marks the life of Fátima 
during the final illness and death of her father!ó and her own last 
months. “Among the women believers,” Jibril tells her when her 
father dies, “there is no greater grief than yours”,!°6 while Ibn 
Kathir, among others, reports that she never once laughed after her 
father's death." Even the act of burying her father’s body dis- 
tresses her, with her words, as reported by a number of Sunni 
transmitters taking on a note of hysteria: Anas, does it please you 
to throw earth over God's Messenger?"!65 But while this grief is 
disparaged as weakness by Lammens, it is a noble characteristic 
within the context of Shi‘a spirituality. It is during this time that we 





163 TRM. vol. IX, bk. 50 (Kitab al-manaqib), bb. F£ fad! Fatima bt. Mu- 
hammad, n. 3867: 386, n. 3873: 390; HNA. vol. II, bk. 31 (Kitab ma'rifat al- 
sabába), Manáqib Fatima bt. rastil Allâh, n. 4799: 183, n. 4808: 186; KWZ. 
Part I, ch. 5, Fada’! Fatima al-Zabra’ bt. rasil Allah, n. 12: 95, n. 17: 96-97, 
n. 18: 97. Cf. also ATH*. vol. V, bb. Harf al-få 522. Despite this Tradi- 
tion, the Sunni transmitters also carry a Tradition in which the names 
‘Fatima’ and “Al? (or ‘her husband") are replaced with “A’isha’ and ‘her 
father’. 

164 HNB. vol. VIII, Hadith Thawban, n. 22426: 320; ADD. vol. II, bk. 
32 (Kitab a-tarajjul), bb. 21: 404; HNA. vol. I, bk. 16 (Kitab al-mundsik), n. 
1849: 669, vol. II, bk. 31 (Kitab ma'rifat al-sabába), Manáqib Fátima bt. rast 
Allléh, n. 4802: 184 (al-Dhahabi claims that al-Nisábüri's chain of trans- 
mission is weak); RHB.: 37. 

165 SCD. vol. IL bb. Dhikr al-huzn 'alá rast! Allah: 720; HNB. vol. IV, 
Musnad Anas b. Malik, n. 13030: 392; BUK!. vol. V, bk. 59 (Kitab al- 
maghazi), n. 739: 526-527; MJA. vol. I, bk. 6 (Kitab al-janá'ix), bb. 65, n. 
1630: 522; NSA!. vol. IV, Kitab al-jand’iz, bb. F£ al-bukd’ ‘ala al-mayyit: 12- 
13; HNA. vol. I, bk. 13 (Kitab al-jand i), n. 1409: 532-533, vol. III, bk. 30 
(Kitab al-magházi), n. 4457: 65; BGD. vol. VI, n. 3292: 261-262. 

166 SQL*. vol. VIII, bk. 6 (Kitab al-maghazi), bb. 84, n. 4434: 171. 

167 ISH. vol. II, bb. 133: 42-43; KTR!. vol. VI: 333. 

168 SCD. vol. IL bb. Dhikr al-huzn 'alá rast! Allah: 720; HNB. vol. IV, 
Musnad Anas b. Malik, n. 13115: 406-407; BUK!. vol. V, bk. 59 (Kitab al- 
magházi), n. 739: 526-527; MJA. vol. I, bk. 6 (Kitab al-janá iq), bb. 65, n. 
1630: 522; HNA. vol. I, bk. 13 (Kitab af-Janá iz), n. 1409: 532-533; BGD. 
vol. VI, n. 3292: 261-262. 
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are offered another Tradition directly relating to Fátima, containing 
a twofold prediction and transmitted in many forms by the Sunni: 


“On the authority of *Á'isha (who said): I met 
Fátima, peace be upon her, and her gait was like 
the gait of the Messenger of God, God bless and 
save him. He said: Welcome, my daughter! Then 
he made her sit on his left side, and he whispered 
something to her and she wept. I said: The Mes- 
senget of God, God bless and save him, favors 
you with his saying, and you weep? Then he whis- 
pered something to her and she laughed. I said: I 
never, as today, saw happiness so close to sadness. 
I asked her about what he had said, and she re- 
plied: I would never disclose the secret of the 
Messenger of God, God bless and save him. 
When he died, God bless and save him, I asked, 
and she said: He whispered to me and said that 
every year Jibril used to review the Qur'an with 
me once, but this year he has compared it with me 
twice. I cannot see it except that the time of my 
death is present, and you will be the first of my 
family to follow me. So I wept because of that. 
Then he said: Does it not please you to be the 
mistress of the women of this community or the 
mistress of the women of the believers? She said: 
So I laughed because of that.”16% 


169 SCD. vol. X, Dhikr banát rasil Allah, n. 4927 (Fátima): 27; HNB. 
vol. X, Ahddith Fátima, n. 26475: 157-158; BUK!. vol. IV, bk. 56 (Kitab al- 
managib), ch. 24, n. 819: 526-527, vol. VI, bk. 61 (Kitab fadá'l a-qur án), ch. 
7, (n.n.): 485, vol. VIII, bk. 74 (Kitab al-isti’dhdn), ch. 43, n. 301: 201-202; 
MSL. vol. IV, bk. 44 (Kitab fadá'il al-sabába), bb. 10 Fada’il Fatima bt. al-nabi, 
n. 98, 99 pp. 1904-1906; NSA?.: 77-80; HNA. vol. II, bk. 31 (Kitab ma'rifat 
al-sabába), Mandgib Fátima bt. rasál Allah, n. 4804: 184; SHL. bb. Fad! fi 
dhikr manáqib "Alt b. Abi Talib: 43; ISH. vol. IL, bb. 133: 39-40 recounts the 
whole Tradition, but substitutes ‘of paradise’ with ‘of the worlds’; BRR. 
vol. IV, Kitab al-nisa’ wa-kund-hunna, bb. al-Fa’, n. 4057: 1894-1895; OID. 
vol. VII, bk. 44 (Kitab fada’il al-sabába), bb. 10 Fad4 7l Fatima bt. al-nabi, nn. 
98, 99: 475; KWZ. Part I, ch. 5, Fadá il Fátima al-Zahra’ bt. rasûl Allah, n. T: 
92-93, and, outside the context of this Tradition, n. 19: 97-98, n. 77: 131; 
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The first part of the prediction, in which Fátima is told that she will 
be the first to follow her father, is not always related in the context 
of this Tradition.!? Both of these predictions have been under- 


AKR. vol. 42: 134 (not in the usual context); JWZ?. vol. IL, Fatima bt. rasál 
Alláh: 4; ATH?. vol. V, bb. Harf a/-fa’: 522 recounts the whole Tradition, 
but substitutes ‘of paradise’ with ‘of the worlds’; MTQ. vol. V: 98; SQL>. 
vol. VIII, bb. 84, n. 4434: 171. Among the Shiva, cf. SDQ!. n. 2: 595; 
MFD.:. vol. I: 181; FNR. vol. I: 150; TBR!.: 133; RWD». bb. 13, n. 433: 
357; SHB. vol. III, bb. Manáqib Fatima al-Zahra’: 410; BTQ. n. 764: 386; 
IRB. vol. I: 453; MJL. vol. XXII, bb. 1, n. 19: 466, n. 20: 472, vol. XXXI: 
214, vol. XXXV, bb. 5: 230, vol. XXXVII, bb. 50, n. 30: 67, vol. XLIII, 
bb. 3, n. 48: 51, bb. 7, n. 12: 171. Cf. also JOM.: 112; DAY. vol. I: 33. 

170 C£. SCD. vol. X, Dhikr banat rasil Allâh, n. 4927 (Fatima): 27; HNB. 
vol. X, Musnad ‘A isha, n. 26091: 82, n. 26476: 158, n. 26482: 159; DRM. 
vol. I, al-Mugaddima, bb. Fí wafát al-nabi, n. TT: 37; BUK!. vol. IV, bk. 56 
(Kitab al-managib), ch. 24, n. 819: 526-527, vol. VI, bk. 61 (Kitab fadá il al- 
qur'án), ch. 7, (n.n.): 485, vol. VIII, bk. 74 (Kitab al-isti'dbán), ch. 43, n. 301: 
201-202, vol. V, bk. 57 (Kitab fadá'il al-ashab), ch. 13, n. 62: 50-51, vol. V, 
bk. 59 (Kitab al-maghdzi), ch. 81, n. 718: 513; MSL. vol. IV, bk. 44 (Kitab 
Jfadá'il al-sabába), bb. 10 Fadá 4l Fátima bt. al-nabi, n. 97: 1904, n. 99: 1905- 
1906; NSA2.: 79-80; HNA. vol. THI, bk. 31 (Kitab ma'rifat al-sabába), 
Manáqib Fatima bt. rasil Allāh, n. 4786: 177-178 (Fátima, al-Hasan and al- 
Husayn will be the first to enter paradise with Muhammad); ISH. vol. II, 
bb. 133: 40; BRR. vol. IV, Kitab al-nisa’ ma-&uná-bunna, bb. al-Fa’, n. 4057: 
1894; OID. vol. VII, bk. 44 (Kitab fadá'il al-sabába), bb. 10 Fada’il Fátima br. 
al-nabi, nn. 97, 99: 474-476; KWZ. Part I, ch. 5, Fadá2/ Fátima al-Zabrá' bt. 
rasil Allah, n. 56: 120 (recorded outside of the usual context); JWZ?. vol. 
IL, Fatima bt. rasil Allâh. 4; KTR!. vol. IL, Qissat Ísâ b. Maryam: 60, vol. VI: 
332; MTQ. vol. V: 98; SHL. bb. Fadi ff dhikr manáqib ‘Alt b. Abi Talib: 43. 
The Shi‘a transmitters of this Tradition include: QHL.: 565; RTB!.: 43; 
RTB2: 177, 199, 271; ROM.: 62, 124; SDQ!. n. 2: 112, n. 18: 486, n. 2: 
595; SDQX. vol. I, bb. 24, n. 10: 262; TFA2. bb. 7, n. 18-316: 188, bb. 14, 
n. 40-892: 400; FNR. vol. I: 149-150; SHB. vol. III, bb. Mandqib Fatima al- 
Zahra’: 410; B'TQ. n. 763: 385, n. 765: 386; TST?. vol. I: 247; IRB. vol. I: 
17, 453, 497, vol. II: 468; HLL": 432; HLL?. bb. 195: 487; MJL. vol. XXII, 
bb. 2, nn. 36-38: 532-536, vol. XXVII, bb. 2, n. 4: 31, n. 21: 52, vol. 
XXIX, bb. 11: 112, vol. XXXV, bb. 5: 230, vol. XXXVI, bb. 41, n. 85: 
264, n. 110: 288, n. 146: 307, n. 184: 328, vol. XXXVII, bb. 50, n. 38: 68, 
71, n. 52: 84, vol. XLIII, bb. 3, n. 20: 20, n. 22: 25, n. 48: 51, bb. 7, n. 2: 
156, n. 13: 172, n. 16: 180, n. 30: 201, n. 36: 207, bb. 8, n. 13: 227, vol. LI, 
bb. 1, n. 37: 78, vol. LXXVIII, bb. 7, n. 40: 282; NTR. vol. II, bb. 43, n. 1- 
2187: 358, n. 5-2191: 361, vol. X, bb. 33, n. 28-12007: 275. 
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scored and developed by the Shi‘a transmitters: but they are trans- 
mitted in various forms by the Sunni authorities, who ate not in 
complete agreement over the wording or the theology. The first 
holds that Fatima is the mistress of the women of this (ie. Mu- 
hammad's) community and of the women of the believers.'7! The 
second teaches that Fatima is the mistress of the women of Mu- 
hammad’s community, of the women believers and of the women 
of the worlds.'? The third posits that Fatima is the mistress of the 
women of Muhammad’s community and of the women of the 
worlds.!'? The fourth declares that Fatima is the mistress of the 





171 All of these are transmitted on the authority of ‘A’isha. HNB. vol. 
X, Ahddith Fátima, n. 26475: 157-158; BUK!. vol. VIII, bk. 74 (Kitab al- 
isti'dbán), ch. 43, n. 301: 201-202; MSL. vol. IV, bk. 44 (Kitab fadã’il al- 
sabába), bb. 10 Fada’il Fatima bt. al-nabí, n. 98, 99: 1904-1906; OID. vol. 
VIL bk. 44 (Kitab fadáil al-sabába), bb. 10 Fada’il Fátima bt. al-nabi, nn. 98, 
99: 475; JWZ^. vol. IL, Fatima bt. rasil Allah: 4. 

U2 ALNisábüri (on the authority of ‘A’isha) and Ibn al-Athir. Cf. 
HNA. vol. HI, bk. 31 (Kitab ma'rifat al-sabába), Manáqib Fatima bt. rasil 
Allah, n. 4804: 184; ATH?. vol. V, bb. Harfal-fa’: 522. 

175 All of these are transmitted on the authority of ‘A’isha. SCD. vol. 
X, Dhikr banát rast Alléh, n. 4927 (Fatima): 27; NSA?.: 78-80; ISH. vol. II, 
bb. 133: 39-40; BRR. vol. IV, Kitab al-nisá', bb. al-Fa’, n. 4057: 1894-1895; 
SQL!. vol. IV, bb. Harf a/-fa’, n. 830: 367; SHL. bb. Fadl f? dhikr mandqib 
‘Ali b. Abi Talib: 43. The Shi'a transmitters of this Tradition (‘Fatima is 
the mistress of the women of the worlds") include: QHL.: 780; RTB!.: 10, 
47, 54; RTB?.: 12, 16, 23-24, 69, 115, 155, 177, 197; KLY. vol. I, bk. 4 
(Kitab al-bujja), bb. Mawlid al-Zabrá' Fatima, n. 3: 458-459; NUM. bb. 4, n. 
1: 57; QQM. n. 8: 174, n. 17: 230, n. 2: 309; ROM.: 36, 98; SDQ!. n. 2: 25, 
n. 9: 26, n. 10: 57, n. 2: 112, n. 8: 125, n. 8: 178, n. 12: 298, n. 10: 467, n. 6: 
473, n. 18: 486; SDQ2. vol. I, n. 1: 256, n. 26: 260, n. 27: 305; SDQ*. vol. 
II: 572, vol. IV: 179, 420; SDQ*. vol. I: 1; SDQ*. vol. I, n. 67: 306, vol. II: 
269; SDQ*. n. 9: 58, n. 1: 107, n. 1: 164; SDQ”. n. 84: 98; AYY. vol. I, bb. 
3, n. 48: 173; MFD!. vol. I: 5, 354, vol. III: 5; MFD2.: 14, 37, 90; MFD*: 
132; MFD*:: 167; TFA!. vol. III: 110, vol. VI, bb. 3: 10, bb. 11: 39, bb. 10: 
41, bb. 18: 56; TFA2. bb. 22, n. 1/1175: 568; TF A?.: 210, 213; FNR. vol. I: 
100, 102, 111, 125, 149, 254-255; TBR!.: 150, 154, 156, 203; TBR?. vol. I: 
134, 314; RWD!. vol. II: 907; SHB. vol. III, bb. Mandgib Fátima al-Zabrá* 
369-370; B'TQ. n. 764: 386, n. 767: 387; TST?. vol. I, n. 129: 91, n. 162: 
110: 178, 218, 250, 258, 266, 268, 272, 275; TST>.: 60, 296, 332, 335, 466, 
565, 589, 591, 623-624, 712; TST*. bb. 72: 236, bb. 154: 414; TST?.: 173, 
286; IRB. vol. I: 80, 348, 360, 366, 440, 444, 452, 514, vol. II: 120; HLL!.: 
254, 362; HLL2: 194-195, 456; KFM!: 47, 476, 482, 491, 581, 739; 
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women of the people of Paradise.174 The fifth teaches that Fátima 
is the mistress of the women of the people of Paradise with the 
exception of (or ‘after’) Maryam the daughter of ‘Imran.'7> The 


KFM.: 34, 158, 194, 269, 278, 281, 287, 291, 356; ABD.: 200; NTR. vol. 
I, bb. 1, n. 17: 75, vol. IL, bb. 22, n. 9/6897: 316, vol. X, bb. 6, n. 8/11830: 
194, bb. 14, n. 3/11904: 210, bb. 23, n. 3/11905: 226, bb. 86, n. 
16/12273: 412; JQM.: 8, 10, 85, 118, 169; DAY. vol. II: 221, 231, 295, 
314, 323. Al-Majlisi imputes this title to her more than one-hundred-and- 
fifty times. Cf. for e.g. MJL. vol. XLIII, bb. 3, n. 13: 22, n. 20: 24, n. 25: 
26, n. 41: 37, n. 46: 49, n. 63: 76, bb. 5, n. 22: 107, n. 32: 130, bb. 6, n. 2: 
147, bb. 7, n. 13: 172, n. 21: 193. 

174 [bn Hanbal (on the authority of Hudhayfa), al-Bukhári (on the au- 
thority of ‘A’isha), al-Nísábüri (on the authority of Hudhayfa), Ibn al-Athir 
(on the authority of Umm Salama), Ibn Kathir (on the authority of 
‘A’isha), al-‘Asqalani (on the authority of ‘A’isha), al-Haythami (who notes 
that the chain of transmission is weak) and al-Muttaqi al-Hindi (on the 
authority of ‘A’isha). HNB. vol. IX, Hadith Hudhayfa, n. 23389: 91; BUK!. 
vol. IV, bk. 56 (Kitab al-manáqib), ch. 24, n. 819: 526-527, vol. VI, bk. 61 
(Kitab fadá'il al-qur án), ch. 7, n.n.: 485, vol. VIII, bk. 74 (Kitab al-isti'dbán), 
ch. 43, n. 301: 201-202, vol. V, bk. 57 (Kitab fadá 4l al-ashab), ch. 29, (n.n.): 
74; HNA. vol. II, bk. 31 (Kitab ma'rifat al-sahaba), Manáqib Fatima bt. rasil 
Allah, nn. 4784, 4785: 177, n. 4796: 182; ATH. vol. V, bb. Harf al-fa’: 523; 
KTR!. vol. VI: 332; SQL. vol. VIII, bb. 84, n. 4434: 171; HAY. vol. IX, 
bb. Manáqib Fátima bt. rasil Allâh. 201; MTQ. vol. V: 98-99. The Shia 
transmitters of this Tradition include: QHL.: 565, 643, 675, 686, 790, 839, 
907, 909; R'TB?.: 243, 253, 276; QQM. n. 2: 309; ROM.: 98, 124; SDQ!. n. 
7: 125; SDQX. vol. I, bb. 24, n. 10: 262; SDQX. vol. IL, n. 3210: 602; SDQ*. 
vol. II, n. 31: 553, n. 1: 572; SDQ*. vol. II, n. 1: 267; MFD!. vol. I: 23, 
352; MFD?.: 183; MFD®. n. 4: 22; TFA!. vol. VI, bb. 35: 86; TFA. bb. 3, 
n. 36/127: 84, bb. 9, n. 28/436: 248, bb. 13, n. 7/667: 232, bb. 20, n. 
4/1168: 545, bb. 31, n. 7/1305: 633; FNR. vol. I, n. 128: 148; TBR!.: 159; 
TBR?2. vol. I: 278; TBR.: 93; RWD!:, vol. I: 209; SHB. vol. III, bb. 
Manáqgib Fatima a-Zabrá 370-371, bb. Ma umüri-bimá. 445; B'TQ. n. 
756: 384, n. 768: 388; TST?. vol. I, n. 129: 91, n. 348: 247, nn. 364, 366: 
262-263, n. 705: 275; IRB. vol. I: 32, 255, 284, 495, vol. II: 10; HLL!.: 389, 
391; HLL?.: 111, 313, 352, 421; MJL. vol. XXI, bb. 32: 279, vol. XXII, bb. 
1, n. 31: 404, bb. 2, n. 38: 536; JOM.: 118, 135; DAY. vol. II: 259, 428. 

175 [bn Hanbal (on the authority of Aba Sa'id Khudri), al-Tirmidhi 
(on the authority of Umm Salama), al-Nasá'i (on the authority of Umm 
Salama and Abt Said Khudri), al-Tabari (with a chain that does not in- 
clude ‘A’isha), al-Nisabari (on the authority of Abü Sa'id Khudri), ‘Abd al- 
Barr (on the authority of Abu Sa‘id Khudri and on the authority of Ibn 
"Abbás), Ibn Kathir (on the authority of ‘A’isha and on the authority of 
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sixth asserts that the mistresses (or “the best") of the women of the 
people of Paradise are four (Maryam, Khadija, Fátima, Ásiya). 6 
The seventh claims that the mistresses (or “the best) of the women 
of the people of the worlds are four (Maryam, Khadija, Fátima, 
Ásiya).!7 The eighth holds that Maryam the daughter of ‘Imran is 





Abu Sa'id Khudri), al-‘Asqalani (on the authority of Abu Said Khudri and 
‘A’isha), al-Suyüti (on the authority of Ibn Abi Shayba), al-Haytami (on 
the authority of Abt Said Khudri) and al-Muttaqi al-Hindi (on the author- 
ity of ‘Aisha and Umm Salama). HNB. vol. IV, Musnad Abi Sa‘id al-Khudri, 
n. 11756: 159; TRM. vol. IX, bk. 50 (Kitab al-manáqib), bb. Fí fad) Fatima bt. 
Muhammad, n. 3872: 389-390; NSA2.: 77-78; YTB!. vol. IN, Sarat âl Imran, 
n. 7032: 398-399; HNA. vol. III, bk. 31 (Kitab ma'rifat al-sabába), Manáqib 
Fatima bt. rasál Allah, n. 4796: 182; BRR. vol. IV, Kitab al-nisa’, bb. al-Fa’, n. 
4057: 1823, 1894-1895; KTR‘. vol. II, Qissat ‘Isa b. Maryam: 60; SQL’. vol. 
IV, bb. Harf al-fa’, n. 830: 366-367; SQL*. vol. XII, Kitab al-nisa’, n. 4434: 
441; SYT. vol. IL, Sarat al Tmrdn: 42; HAY. vol. IX, bb. Mandgib Fatima bt. 
rasl Allah: 201; MTQ. vol. V: 98-9. 

176 [bn Hanbal (on the authority of Ibn ‘Abbas), al-Nisaburi (on the 
authority of Ibn ‘Abbas — but he mentions only Khadija and Fatima), 
"Abd al-Barr (on the authority of Ibn ‘Abbas), al-Khawarizmi (quoting Ibn 
Hanbal), al-Qurtubi (on the authority of Ibn ‘Abbas), Ibn Kathir, al- 
“‘Asqalani (on the authority of Ibn ‘Abbas), al-‘Isami and al-Shablanji (on 
the authority of ‘A’isha). HNB. vol. I, Musnad ‘Abd Allâh b. al-Abbés b. 
‘Abd al-Muttalib, n. 2668: 627-628, n. 2903: 278, n. 2960: 689; HNA. vol. 
HI, bk. 31 (Kitab ma'rifat a-sabába), Manáqib Fatima bt. rast! Allah, n. 4818: 
189; Ibn BRR. vol. IV, Kitab al-nisa’ , bb. al-Fa’, n. 4057: 1821-1822; KWZ. 
Part 1, ch. 2, Fadá 7] Khadija, n. 6: 48; QRT. vol. IV, Sarat al "Iprán: 83; 
KTR. vol. VII, Sarat a-tabríg. 25; SQL!. vol. IV, bb. Harf al-fa’, n. 830: 
366; SQL‘. vol. XII, Kitab al-nisa’, n. 4434: 441; ISM. vol. I, bb. 4: 368; 
SHL. bb. Fadl fi dhikr manáqib ‘Alt b. Abi Talib: 42-43. 

17 Ibn Hanbal, al-Tirmidhi, al-Nisábüti and Ibn Kathir and (on the 
authority of Anas b. Malik), al-Tabari (on the authority of Abu Sa‘id 
Khudri), al-Tha‘labi, ‘Abd al-Barr, al-Qurtubi and al-Asqaláni (on the 
authority of Abu Hurayra), al-Suyati (on the authority of Anas b. Malik 
and Ibn ‘Abbas, with the addition that Fatima is the best of them) and al- 
‘Isami. HNB. vol. IV, Musnad Anas b. Malik, n. 12394: 273; TRM. vol. IX, 
bk. 50 (Kitab al-zanáqib), bb. Ff fad! Khadija, n. 3888: 396-397; Y TB!. vol. 
TIL, Sarat al "Iprán, n. 7028: 395, n. 7030: 397; HNA. vol. III, bk. 31 (Kitab 
ma'rifat aF-sabába), Manáqib Fatima bt. rasil Allâh, nn. 4809, 4810: 186; 
TLB.: 372; BRR. vol. IV, Kitab al-nisa’ , bb. a/-Fa’, n. 3311: 1821, n. 3311: 
1822; QRT. vol. IV, Sarat al Tmran: 83, vol. XVIII, Sarat al-tabríg: 204; 
KTR!. vol. IL, Qissat ‘tsa b. Maryam: 59-60; KTR?. vol. IL, SZrat al Trân, 
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the mistress of the women of her world and Fátima the daughter of 
Muhammad the mistress of the women of hers.!78 The ninth avows 
that only four women have reached perfection (Maryam, Khadija, 
Fátima, Asiya).!79 

According to the Shi'a, the words “Fatima is the mistress 
of the women of the worlds" spoken by Muhammad are already 
predated, since Adam has already seen them written in light on the 
leg of God's throne.!90 

The inconsistency concerning the mistress or ‘the best’ of 
the women of Paradise (Fátima, or Fátima with the exception of 
Maryam, or Fátima as one among four) is found throughout the 
Sunni commentators. Al-Qurtubi suggests the excellence of 
Maryam over all other women, from Hawwa’ (Eve) until the last, 
because she, like the prophets, received revelation from God: but 
after her in excellence is Fátima, then Khadija, and then Ásiya. In 
support of this he quotes a Tradition, found also in *Abd al-Barr 
and Ibn Kathir, on the authority of Ibn “Abbas: “The mistress of 
the women of the worlds is Maryam, then Fatima, then Khadija, 
and then Ásiya. "181 Ibn Kathir, al-Tabari, al-Tirmidhi, Ibn Hanbal, 
al-Bukhari and Muslim carry a Tradition, on the authority of ‘Ali b. 
Abi Talib or ‘Abd Allah b. Ja'far, that “Maryam is the best of her 
women and Khadija is the best of hers" (suggesting a chronological 


vv. 42-44: 36-37; SQL!. vol. IV, bb. Harf alfa’, n. 830: 366; SQL’. vol. XII, 
Kitab al-nisa’, n. 4434: 441; SYT. vol. IL, Sarat ál "Irán: 42; ISM. vol. I, bb. 
4: 368. 

78 ISH. vol. II, bb. 133: 40; BRR. vol. IV, Kitab al-nisa’ , bb. al-Fa’, n. 
4057: 1894-1895; AKR. vol. 42: 134. 

7? Al-Tabart (on the authority of Abú Musa al-Ash‘ari) and al- 
Shablanji (on the authority of al-Bukhári, Muslim and al-Tirmidhi). YTB!. 
vol. II, .YZrat al Tmran, n. 7031: 397-398; SHL. bb. Fadl fi dhikr manáqib 
“Ali b. Abi Talib: 42-43. 

80 SDO*. vol. I, bb. 28, n. 67: 306; SDQ*. n. 1: 124; MJL, vol. II, bb. 
3, n. 9: 164-165; vol. XI, bb. 3, n 9: 164-165; vol. XVI, bb. 11, n. 62: 362; 
vol. XXVI, bb. 6, n. 15: 273. 

8! BRR. vol. IV, Kitab al-nisa’ , bb. a/-F4^, n. 3311: 1822-1823, n. 4057: 
1823; QRT. vol. IV, Sarat al Tmrân. 83, SQL^. vol. XII, Kitab al-nisa’, n. 
4434: 441; KTR!. vol. IL, Qissat ‘sd b. Maryam: 61; SYT. vol. IL, Sarat al 
Trân. A2. 
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interpretation).'8? Fatima’s name is also missing from a Tradition 
carried by Ibn Kathir and al-Qurtubi on the authority of Aba Musa 
al-Ash*‘ari, stating that the only women to have reached perfection 
are Maryam, Khadija, and Ásiya,!5 as well as one of numerous 
Traditions extolling ‘A’isha above all other women, which runs: 
“The superiority of ‘A’isha over the women is like the superiority 
of tharid (a traditional dish) over other foods."184 

Some of these texts have been examined by Jane Dammen 
McAuliffe,! who uses as her starting point Q. 3: 42 and its exege- 
sis by four Sunni scholars (al-Zamakhshari, al-Tabari, al-Razi and 
Muhammad Rashid Rida) and three Shi‘a scholars (Abt al-Futüh 
Razi, Kashani and Tabátabá'). 

Al-Tabari prefers the chronological interpretation, positing 
that Maryam is chosen above the women of her time only, while 
quoting a Tradition which seems to suggest the opposite, in which 
Muhammad says: “Khadija excels over the women of my commu- 
nity as Maryam excels over the women of the worlds" (whom al- 
Tabari interprets as the women of paradise).!®° Al-Zamakhshari!*’ 


182 HNB. vol. I, Musnad ‘Alt b. Abt Talib, n. 640: 182, n. 1211: 302; 
BUKX!. vol. IV, bk. 55 (Kitab ahddit al-anbiya’), ch. 40, n. 642: 427, vol. V, 
bk. 58 (Kitab manáqib al-ansar), ch. 21, n. 163: 103; MSL. vol. IV, bk. 44 
(Kitab fadá il al-sabába), bb. 12, n. 69: 1886; YTB!. vol. HI, Sarat al Trân, 
nn. 7026-7027: 394; TRM. vol. IX, bk. 50 (Kitab al-mandqib), bb. Fí fadi 
Khadija, n. 3887: 396; BRR. vol. IV, Kitab al-nisa’ , bb. al-Fa’, n. 3311: 1823; 
KTR2. vol. IL, Sarat al Tmran: 36; SYT. vol. IL, Sarat al Tmran: 42; SHL.: 
406. 

183 BUK!. vol. IV, bk. 55 (Kitab ahddit al-anbiya’), ch. 28, n. 623: 411, 
ch. 41, n. 643: 428, vol. V, bk. 57 (Kitab fadá'il al-ashab), ch. 30, nn. 113- 
114: 75-76, who omits Khadija from his list; QRT. vol. IV, Sarat al Turan: 
82-83; KTR2. vol. IL, Sarat al Tmran: 36, Strat al-tahrim: 25 ; SYT. vol. Il, 
Stirat al Turan: 42 (who omits Khadija). 

184 BUK!. vol. IV, bk. 55 (Kitab abddith al-anbiyd’), ch. 28, n. 623: 411, 
ch. 41, n. 643: 428, vol. V, bk. 57 (Kitab fadá'll al-ashab), ch. 30, nn. 113- 
114: 75-76; MSL. vol. IV, bk. 44 (Fadé’il al-sahaba), bb. 12, n. 70: 1886- 
1887, bb. 13, n. 89: 1895; ORT. vol. IV, SZrat ál 'Imrám 82-83; KTR2. vol. 
IL, Sarat al Tmran: 36-37, Strat al-tahrim: 25; SYT. vol. IL, Sarat al Tran: 42. 

185 McAuliffe, J.D. “Chosen of all women: Mary and Fatima in 
Qur'anic Exegesis”: 19-28. 

186 Y'TB!, vol. HI, Sarat âl Tmran, n. 7033: 393, 399-340; Cf. also 
KWZ. Part 1, ch. 2, Fadá il Khadija, n. 5: 48, n. 17: 56; SYT. vol. IL, Sarat âl 
Turan: 42. 
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and al-Rázi!*$ reject the chronological approach, the latter quoting 
the Tradition in which Maryam, Asiya, Khadija and Fátima are de- 
clated to be the most excellent of all women and positing that 
while this Tradition may suggest that these four are superior to all 
other women, the Qur'án makes it clear that Maryam 1s supetior to 
them. Al-Zamakhshari holds that Maryam's preference over all 
other women depended upon the exalted mark of esteem (&aráma) 
for which God selected her and in the birth of a child without male 
intervention, not given to any other woman. Rashid Ridá!?? offers 
no opinion in terms of the chronological interpretation, but quotes 
the same Tradition as al-Zamakhshari, suggesting that all four are 
of equal (eternal) importance. These four are fairly representative 
of their own tradition: al-Qurtubi, for example, insists upon 
Maryam’s superiority, based on the Qur'anic text and the corpus of 
Tradition, because she is a receiver of revelation. 

The Shi'a, represented by al-Futüh Râzî,! diverge sharply 
from the various Sunni exegetes, insisting upon the absolute pre- 
eminence of Fátima over all women of all time because she is part 
of the body of Muhammad and what is part of Muhammad is 
greater than what is part of ‘Imran (the father of Maryam). He 
quotes some Traditions to support this view of her superiority, in- 
cluding the one in which Muhammad says that Fátima is the mis- 
tress of the women of the worlds. Kásháni,?! a 107H/16TH century 
Shi'a exegete is, like al-Futüh Razi, at pains to assert that Fátima is 
absolutely superior to all women of all time. But like some other 
scholars (not just of the Shi‘a), he opts for the position that 
Maryam was chosen above all other women of her time (thus a 
chronological choice), and this by her being given a child without a 
husband. In his turn, Muhammad Tabátabá'i!?? rejects the chrono- 


87 ZMR. vol. I: 429. 

88 RAZ. vol. VIII, Sarat âl "Inmrán: 45-46. 

89 Muhammad Rashid Rida (d. 1354/1935). Tafsir a-qur'án al-hakim 
al-sbábir bi-tafsir al-mandr, vol. ITI: 300. 

?? Jamal al-Din Abà al-Futàh Rázi (c. 1087/1131). Tafsir rawd al-jinân 
wa-rüb al-janán, vol. III: 36. 

?! Mulla Fath Allah Kashani. Tafsir al-kabir al-manhaj al-sádigín f? ilzam 
al-mukhélifin, vol. IT: 223. 

%2 TBT. vol. III: 203-205. Cf. also Ayoub, M. The Qur'an aud Its Inter- 
preters, vol. IL, The House of Imran: 122-130. 
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logical interpretation, but, unlike other Shi'a scholars, draws no 
compatison between Maryam and Fátima. Maryam's choice implies 
an excellence and precedence over other women in something 
given specifically to her and not to others, that is, the virginal birth 
of her son. It is precisely in this aspect of her life, to the exclusion 
of all other women, that she enjoys a special precedence. 

The Shi‘a translation of the Qur'an, with its commentary 
by Mir Ahmed “Alí opts for the solution that Maryam is above all 
women of her own time, appealing to the authority of Muhammad, 
who said that Maryam was the most blessed woman of her age, but 
that Fátima is the most blessed woman of all ages. To support this, 
Mir Ahmed ‘Ali appeals to Q. 33: 33, which establishes the purity 
of the ‘people of the house’: Fátima is the only woman of the five, 
and therefore the most blessed of all women. The objection is 
raised that Maryam is mentioned by name in the Qur'án, while 
Fátima is mentioned only by implication, suggesting that Maryam is 
superior. He answers that Maryam is mentioned because it is nec- 
essaty to defend her chastity, whereas Fátima's chastity is incon- 
testable, and her physical and spiritual purity is recognized by all. 
Fátima is, furthermore, the seed of Ibráhim and the daughter of 
Muhammad, the seal (kbátim) of the prophets. She is the wife of an 
Imam who is next only to Muhammad in all respects as of one and 
the same Divine light. She is the mother of eleven holy Imams of 
the same grade and the same Divine light, with the last one being 
the one through whom the Divine will and justice shall prevail on 
the earth. 

Faced with apparent contradictions and inconsistencies, it 
may be noted that those Traditions, carried by Sunni transmitters, 
and which place Fatima in some degree of exaltation (either as mis- 
tress of the women of the worlds or of the women of the people of 
paradise, or as mistress of the people of paradise except for 
Maryam, or even as one of four) far outweigh those Traditions that 
omit her name altogether, or raise someone else (like Khadija) to 
this status. The position of Asiya, daughter of Muzáhim and wife 
of Pharaoh, remains incongruous: in the Qur’an, in contrast with 
the unfaithful wives of the prophets Nuh and Lut, she is offered as 
a model of faith: 


«And Allah citeth an example for those who believe: the 
wife of Pharaoh when she said: My Lord! Build for me a 
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home with Thee in the Garden, and deliver me from Phar- 
aob and bis work, and deliver me from evil-doing folk» (Q. 
66: 11). 


But this is not the only time that the name Asiya will be connected 
to that of Fatima, as we shall see when we examine the narratives 
of Fátima's birth. 

After the death of Muhammad two serious events thrust 
Fátima abruptly into prominence. The first was the alleged attempt 
to force *Ali's allegiance (baya) to Aba Bakr, an event that is re- 
corded by a number of Sunni transmitters and is underscored by 
the Shi'a. It appears that the intention of “Umar, Aba Bakr and 
some others, angered by *Ali's refusal to pay allegiance, was to take 
him by force to the mosque and compel him to do so. An armed 
group went to the house of ‘Ali and Fatima, threatening to set fire 
to it. They forced their way in, seriously injuring Fatima in the 
process, causing her to miscarry her unborn child, and wielding 
their swords in the house. There are countless reports of this inci- 
dent, all of them fragmented and omitting one or more details.!?? 
The report of al-Tabari reads: 


“Umar b. al-Khattab came to the house of ‘Al. 
Talhah and al-Zubayr and some of the Muhajirün 
were [also] in the house [with ‘Ali]. “Umar cried 
out, ‘By God, either you come out to render the 
oath of allegiance [to Abu Bakr], or I will set the 
house on fire"."194 


Admittedly, al-Tabati makes no mention of violence against 
Fátima: in a footnote, the translator of the text merely mentions 
that, “The scene grew violent and Fatimah was furious."195 

The Sunni transmitters who carry this story are cautious in 
its telling: for the most part, the threat by “Umar to burn everyone 
(including Fátima) alive is the only actual violence mentioned. Ibn 


193 For Sunni accounts, cf. BLD!. vol. I, nn. 1184, 1186: 586; YTB2. 
vol. IX, n. 1818: 186-187; HDI. vol. II: 23, vol. VI: 11, 47-49. For Shi'a 
accounts, cf. YOB. vol. II: 141. 

194 Y'TB2, vol. IX, n. 1818: 186-187. 

195 YTB?. vol. IX, n. 1818, p 187, nt. 1291. 
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al-Hadid includes in his account, besides the storming of the house, 
the wielding of swords and the beating of Zubayr, a screaming and 
angry Fátima who adjures God and vows never again to speak to 
*"Umar.?6 Among the Sunni sects, claims al-Shahrastani, the al- 
Nazzamiyya believe that ‘Umar, besides threatening to burn the 
house, struck Fátima and caused her to miscarry.!? 

Muhammad Fadlallah, a modern Lebanese Shi'a reformist 
(and spiritual leader of the Hizbullah movement), refuses to allow 
himself to be influenced by the Traditions about the physical vio- 
lence perpetrated against her, claiming that the stories are weakly 
documented or contradictory and that there are too many legends 
that ate exaggerated and hard to prove. He does not, however, 
deny some sort of attack.!?8 [n point of fact, a number of Sunni 
sources record that ‘Ali only pledged his allegiance after the death 
of Fátima:!?? this allegiance is hard to fathom, not solely in terms of 
waiting for his wife to die, but also in terms of ‘Ali ever making 
such a pledge in the light of the alleged violence perpetrated at his 
house and the death of his unborn child. One of the reasons given 
in some Sunni sources is that he noticed a decline in his popularity 
after his wife's death.200 

The second event was the denial of Fatima’s claim to 
Fadak,?! a small town allocated to Muhammad after the conquest 
of the Khaybar: he dedicated its not inconsiderable revenues to the 


196 Ibn al-Hadid takes a view held by some other Shi'a transmitters: 
cf. HDI. vol. VI: 11, 47-49. 

197 SHR. vol. I: 57. 

195 Rosiny, S. “The Tragedy of Fatima al-Zahra' in the Debate of Two 
Shiite Theologians in Lebanon": 207-219. 

19 BUK!. vol. V, bk. 59 (Kitab al-maghaz?), ch. 37, n. 545: 381-384; 
MSL. vol. III, bk. 32 (Kitab al-jibád), bb. 16, n. 52: 1380-1381; YTB?. vol. 
IX, nn. 1825, 1826: 196-197; BRR. vol. III, n. 1633: 973; K'TR!. vol. V: 
249, 286. Among the Shí'a, cf. for e.g. MJL. vol. XXVIII, bb. 4: 391. 

200 BUK!. vol. V, bk. 59 (Kitab al-maghazi), ch. 37, n. 545: 381-384; 
MSL. vol. III, bk. 32 (Kitab al-jibád), bb. 16, n. 52: 1380-1381; YTB?. vol. 
IX, nn. 1825, 1826: 196-197; BRR. vol. IH, n. 1633: 973; HDI. vol. II: 22; 
KTR!. vol. V: 249, 286. 

21 SCD. vol. II: 273-275, vol. X: 28-29; BUK!. vol. V, bk. 62 (Kitab 
fadil ashab al-nabi), ch. 13, n. 60: 49-50; BLD?. n. 119: 37-38; RAZ. vol. 
XV, Part 30, Sarat al-hashr. 284; KTR!. vol. V: 249. Among the Shí'a, cf. 
YQB. vol. II: 142. 
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needs of the poor (travellers and members of the Banü Hishám). 
After Muhammad's death Fátima asked Abú Bakr to hand over the 
possessions of her father he was still holding. Over the land of 
Fadak and over the share of the Khaybar, Abü Bakr refused, insist- 
ing that he had heard Muhammad say that everything he left would 
be a public property for benevolent purposes (sadaqa). 

This is somewhat contradicted by a Tradition in which 
Muhammad told Fátima that she could ask anything from his 
wealth, but that he could not save her from the Fire (or, in other 
accounts, he could obtain nothing, either good or bad, for her from 
God).?? The Traditions narrating the event suggest two or more 
attempts to regain Fadak, one with Fátima and Ibn ‘Abbas working 
in concert,» another with Fatima sending some unnamed agent 
(possibly “Ali, for al-Bukhari notes in his account that when Aba 
Bakr refused, ‘Ali acknowledged his superiority)?" and still another 
involving Fátima alone: “From whom will you inherit when you 
die?" she demands of Abú Bakr, and when he replies, “My children 
and my family", she retorts, “Then why can't we inherit from the 
Prophet?"?5 In fact, there is also a recorded transmission of ‘Ali 


202 SCD. vol. IT: 273-275; HNB. vol. HI, Musnad Abi Hurayra, n. 8609: 
262, nn. 8734, 8735: 284, n. 9800: 460, n. 10730: 604; BUK!. vol. IV, bk. 
51 (Kitab al-wmasáyá), ch. 11, n. 16: 12-13, vol. IV, bk. 56 (Kitab al-anáqib), 
ch. 12, n. 728: 479. 

203 HNB. vol. I, Musnad Abi Bakr al-Siddig, n. 9: 19, n. 58: 32-33; 
BUK.. vol. V, bk. 59 (Kitab al-maghaz?), ch. 13, n. 368: 247-248, vol. VIII, 
bk. 80 (Kitab aL-fará'id), ch. 3, n. 718: 471-472; (al-Bukhari and Ibn Hanbal, 
among others, transmit that they went to claim ‘their’ share, suggesting 
that Ibn ‘Abbas was not merely being altruistic. In Ibn Hanbal’s transmis- 
sion Fátima appears to retain no anger against Abu Bakr); YTB?. vol. IX, 
n. 1825: 196; HDI. vol. VI: 46; KTR!. vol. V: 285. Among the Shi‘a, cf. 
for e.g. MJL. vol. XXVIII, bb. 4: 353. 

24 HNB. vol. I, Musnad Abi Bakr al-Siddiq, n. 14: 20, n. 55: 31-32; 
BUKI. vol. V, bk. 57 (Kitab fadá'?l al-ashab), ch. 13, n. 60: 49-50, vol. V, bk. 
59 (Kitab al-magházi), ch. 37, n. 545: 381-384; MSL. vol. III, bk. 32 (Kitab 
al-fibád), bb. 16, n. 52: 1380-1381; ADD. vol. IL, bk. 19 (Kitab al-&bará)), 
bb. 19: 128-130. 

205 HNB. vol. I, Musnad Abi Bakr al-Siddig, n. 25: 25, n. 60: 33, n. 79: 
39, vol. IIL, Musnad Abi Hurayra, n. 8644: 269 (in these last two instances 
she approaches Abt Bakr and ‘Umar together, and they both claim to 
have heard the interdiction of Muhammad against a prophet leaving in- 
heritance); BUK!. vol. IV, bk. 53 (Kitab fard al-khums), ch. 1, n. 325: 208- 
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going to ‘Umar in an attempt to gain for Fatima what Abt Bakr 
had previously refused,? as well as one of Fatima approaching 
Abu Bakr and “Umar together." Nor was Fatima the only one to 
attempt this: the wives of Muhammad, risking the wrath of *A’isha, 
themselves sent “Uthman to see Abu Bakr to claim their share of 
Muhammad’s inheritance. He refused them on the same grounds 
that Fátima had been refused.?*? It must be admitted that this latter 
Tradition helps to highlight his apparent impartiality and lack of 
bias for or against Fatima, and might have been introduced pre- 
cisely for that purpose. 

Scholars from both sides, including al-Suyüti, in their 
commentary on the verse, «give the kinsman his due» (Q. 17: 26), hold 
that when this verse was revealed, Muhammad gave Fátima the 
village of Fadak, which he saw as part of the peace treaty between 
him and the Jews?? (al-Majlisi disagrees, recording that it was with 
the sending down of the same words, but recorded in Q. 30: 38).210 
Abu Bakr demanded that Fatima produce witnesses that Muham- 
mad had given Fadak to her, but she could only produce her hus- 
band and a woman named Umm Ayman.?!! Abú Bakr, insisting 


209; ADD. vol. II, bk. 19 (Kitab al-&baráj), bb. 19: 128-130; TRM. vol. V, 
bk. 22 (Kitab aLsayr) bb. 44, nn. 1608, 1609: 331-332; BLD!. vol. I, n. 
1044: 552 BLD?. n. 115: 35-36; KTR!. vol. V: 285, vol. VI: 333. Among 
the Shi‘a, cf. for e.g. MJL. vol. XXIX, n. 41: 128-129. 

206 BUK!. vol. IV, bk. 53 (Kitab fard al-khums), ch. 1, n. 326: 209-213. 

207 HNB. vol. I, Musnad Abi Bakr al-Siddiq, n. 79: 39; vol. HI, Musnad 
Abt Hurayra, n. 8644: 269. 

208 BUK!. vol. V, bk. 59 (Kitab al-magház?), ch. 13, n. 367: 243-247. In 
some accounts the wives are reprimanded by ‘Aisha for wanting to do 
this. Cf. MSL. vol. III, bk. 32 (Kitab aljibád), bb. 16, n. 51: 1379; ADD. 
vol. II, bk. 19 (Kitab al-&baráj), bb. 19: 130; BLD?. n. 110: 34; KTR';, vol. 
V: 285. 

209 BLD2. n. 119: 37-38; DHB2. vol. II, n. 4560: 492; KTR2. vol. IV, 
Sürat al-isra’. 302 (he denies the possibility, insisting that the verse was 
revealed long before Muhammad gave Fadak to Fátima); SYT. vol. IV, 
Strat al-isrá* 320; HAY. vol. VIL, Sarat al-isra’: 49, who declares the Tradi- 
tion is ‘weak’ (da) and ‘abandoned’ (matrik). Among the Shi‘a, cf. BHR. 
vol. II, Part 15, Svirat al-isra’, n. 1: 414-415 (insisting that Muhammad was 
ordered by God to give Fadak to Fátima); also, TFA®. vol. VI, Sarat al- 
isrá* 468. 

210 MJL. vol. XXIX, n. 41: 127. 

211 BLD2. nn. 113, 114: 35. 
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that she would need two male (or one male and two female) wit- 
nesses, maintained his position, based on what he claimed to have 
heard from Muhammad, that Fadak was to remain a matter of pub- 
lic charity.212 

There follow accounts of her anger with Abú Bakr: some 
say she refused to see him, remaining angry with him until she 
died,215 while others, such as Ibn Sa‘d, transmit that she saw him 
with great reluctance, and only because this pleased “Ali. While 
some record that she turned her face to the wall, or reduced Abü 
Bakr to tears with a stern lecture, Ibn Sa'd reports merely that “she 
was satisfied with him.”214 

Sunni and Shi a scholars agree that Fátima died in the same 
year as her father, the tenth of the /ira. Some hold she died recon- 
ciled to Abü Bakr, others not. Some say she faced death calmly, 
washing herself, anointing herself with balm, dressing in coarse 
garments and insisting (to ‘Ali or to her sister-in-law Asma’ bt. 
*Umays) that she should not be uncovered after death.?!5 This fear 
that her wasted form might be seen extended to her having Asma’ 
create a special bier for her.2!° But others relate a different story: 
that she severely rebuked Muhammad’s wives and the Quraysh 


212 Veccia Vaglieri, L. “Fadak”: 725-727. 

213 HNB. vol. I, Musnad Abi Bakr al-Siddiq, n. 25: 25, n. 60: 33; BUK!. 
vol. V, bk. 59 (Kitab al-maghazi), ch. 37, n. 545: 381-384, vol. VIII, bk. 80 
(Kitab al-fará'id), ch. 3, n. 718: 471-472; MSL. vol. III, bk. 32 (Kitab aL-jibád), 
bb. 16, n. 52: 1380-1381; Y TB7. vol. IX, n. 1825: 196; HDI. vol. VI: 46; 
KTR". vol. V: 249-250, 285. 
214 SCD. vol. X, Dhikr banat rast! Allah, n. 4927 (Fátima): 28. C£. also 
KTR!. vol. VI: 333, who claims that Abü Bakr came to her on her 
deathbed, asked forgiveness and was reconciled with her. 
215 SCD. vol. X, Dhikr banat rasil Alléh, n. 4927 (Fátima): 28; BLD!. 
vol. I, n. 865: 402; ISH. vol. II, bb. 133: 42-43; RHB.: 53; KTR!. vol. VI: 
333; SQL!. vol. IV, bb. Harf al-fa’, n. 830: 367. 
216 According to a number of Shi‘a transmitters, Fátima was the first 
for whom a bier was created: cf. KLY. vol. III, bk. 11 (Kitab al-jand 73), bb. 
al-Nawádir, n. 6: 251; SDQX. vol. I, bb. a-Namádir, n. 597: 194; TFA!. vol. 
I, bb. 23, nn. 184-185: 469; TBR!.: 141; HRR!. vol. III, bb. 52, nn. 3454- 
3455, 3457-3458: 219-220; MJL. vol. XXII, bb. 2: 202, vol. XLIII, bb. 7, 
nn. 42-43: 212, vol. LXXVIII, bb. 6, n. 7: 249, n. 9: 250; NTR. vol. II, bb. 
43, n. 1-2187: 358, n. 5-2191: 361. 
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women who came to visit her, and that ‘A’isha was prevented from 
entering.?!7 

While Lammens posits that ‘Ali came late for her death, 
the sources recount that ‘Ali and Asma’ bt. 'Umays washed her,?!® 
buried her by night and performed the prayers: other accounts say 
that these were done by Abd Bakr (although still other accounts 
claim he did not know of her death, kept deliberately uninformed 
by ‘Al, and that she was buried by night almost certainly in the 
Baqi‘ cemetery (where a number of others assisted “Ali).2”° 





217 RHB.: 53; ATH?. vol. V, bb. Harf alfa’: 524. Among the Shiva, cf. 
YQB. vol. II: 128-129. 

218 SCD. vol. X, Dhikr banát rast! Allāh, n. 4927 (Fatima): 28. Certainly, 
Ibn Sa‘d insinuates that ‘Ali was not present at the moment of her death: 
he offers contradictory Traditions, positing that ‘Ali ordered someone else 
to wash her, but also recording a Tradition which has ‘Ali doing the wash- 
ing himself. However, BLD!. vol. I, n. 865: 402 suggests strongly that ‘Ali 
was present when Fátima died, and that he washed her when she was on 
the point of death. Cf. also; Y TB?. vol. X, n. 1869: 39; ATH!. vol. II: 230- 
231; HDI. vol. VI: 46; KTR!. vol. V: 286, vol. VI: 333 (Ali, Asma’ bt. 
*Umays and Salama Umm Rafi‘ washed her); SQL’. vol. IV, bb. Harf al-fa’, 
n. 830: 367; SQL^. vol. XII, Kitab al-nisa’, n. 4434: 441. Among the Shi‘a, 
cf. YOB. vol. II: 128. 

219 BUK!. vol. V, bk. 59 (Kitab al-maghazi), ch. 37, n. 545: 381-384; 
BLD!. vol. I, n. 865: 402 (who adds that “Umar was equally uninformed); 
HDI. vol. VI: 46; KTR!. vol. V: 286; SQL!. vol. IV, bb. Harf a/-fa’, n. 830: 
367 (who says the Tradition about Abü Bakr saying the prayers is weak). 

220 SCD. vol. X, Dhikr banát rasl Allah, n. 4927 (Fátima): 29-30 trans- 
mits a number of strands claiming, alternatively, that ‘Ali performed the 
prayers and buried her at night, or that ‘Abbas ‘Abd al-Muttalib prayed 
over her and that ‘Ali, ‘Abbas ‘Abd al-Muttalib and Fadl b. ‘Abbas buried 
her. Another Tradition says that Abt Bakr performed the prayers, and 
that four people helped to bury her. Cf. also YTB. vol. X, n. 1869: 39; 
ISH. vol. II, bb. 133: 42-43; ATH!. vol. II: 230-231; ATH?. vol. V, bb. 
Harf al-fa’. 524; KTR!. vol. VE: 333; SQL... vol. IV, bb. Harf a/-fa’, n. 830: 
367; SQL^. vol. XII, Kitab al-nisa’, n. 4434: 441. 
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As fot her nickname (kunya)?! Umm Abí-bá (‘the mother of 
her father), it is possibly of Shifa origin, and is found in later 
sources.22 The Shia claim that she had learned that the last of her 
descendants would be named Muhammad. Considering the late- 
ness of the sources, Veccia Vaglieti ponders a connection with 
Mary's title ‘Mother of God’ in Catholicism. In view of the similar- 
ity of the theologies constructed around the two women by their 
adherents, this is a distinct possibility, but hard to prove. 

While the sources exult in the beauty of her sister Ruqayya, 
they pass in silence over Fátima. One well-known Tradition, on the 
authority of ‘A’isha and transmitted by numerous Sunni authorities, 
tells of how her walk resembled that of Muhammad:?” but it also 
highlights the love and gentleness with which Muhammad ostensi- 
bly treated her, bringing into question some of Lammens’ opinions. 
Lammens is also inaccurate in his claim about her perpetual sickli- 
ness and weakness, and we must ponder his sources: she bore four 
(or possibly five) children, was actively present during at least one 
major battle, ran the household almost single handedly, made no 
fewer than two journeys to Mecca and campaigned energetically on 
behalf of her husband’s claim for the Caliphate. 


221 From the root meaning to speak of someone or something in an 
allusive way. If the name is of a person, the kunya indicates the relation- 
ship of parent to child, and would consequently comprise two parts: Aba 
or Uzz in connection with a second term. It is possible to distinguish 
between this, the ‘real’ kunya, and a metaphorical, figurative kunya, in 
which this bond of kinship is impossible. 

222 BRR. vol. IV, Kitab al-uisá', bb. al-Fa’, n. 4057: 1899; ATH2. vol. V, 
bb. Harf al-få 520; KTR!. vol. VI: 332; SQL!. vol. IV, bb. Harf alfa’, n. 
830: 365; SQL^. vol. XII, Kitab al-nisa’, n. 4434: 440. 

223 SCD. vol. X, Dhikr banát rasil Allah, n. 4927 (Fátima): 27; HNB. 
vol. X, Ahddith Fátima, n. 26475: 157-158; BUK!. vol. IV, bk. 56 (Kitab al- 
matáqib), ch. 24, n. 819: 526-527, vol. VI, bk. 61 (Kitab fadá?l al-qur án), ch. 
7, (n.n.): 485, vol. VIII, bk. 74 (Kitab aListi'dhán), ch. 43, n. 301: 201-202; 
MSL. vol. IV, bk. 44 (Kitab fadá'il al-sabába), bb. 10 Fada’il Fatima bt. al-nabi, 
nn. 98, 99: 1904-1905; NSA?.: 78-80; HNA. vol. III, bk. 31 (Kitab ma'rifat 
al-sabába), Manáqib Fatima bt. rasil Allah, n. 4795: 181; ISH. vol. II, bb. 
133: 39-40; BRR. vol. IV, Kitab al-nisa’ ma-&uná-bunna, n. 4057: 1896; SQI 2. 
vol. VIII, bb. 84, n. 4434: 171; ATH. vol. V, bb. Harf a.-fá* 522; SHL. bb. 
Fadl f? dhikr manáqib “Alt b. Abi Tálib: 43. Among the Shi'a cf. SDQ!.: 595. 
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The Shi'a transmitters and hagiographers highlight many 
of her moral attributes, making her a perfect model for all women 
(“the woman that Islam wants a woman to be” insists Shariati).24 
In fact, in his famous work Fatima is Fatima, Shariati, while stressing 
her humanity above all the supernatural qualities attached to her, 
imputes to her innumerable virtues, but without ever providing his 
reader with a single source:? another hagiographer, the Jordanian 
Aba Muhammad Ordoni, faithfully offers primary and secondary 
Arabic and Persian sources for the incidents of her life, drawing 
from these incidents the virtues which he weaves carefully into the 
pattern of her life.226 

She appeats to have been hardworking and diligent, and to 
have enjoyed helping others. It seems certain too that she was not 
as diffident as is claimed: it was she who prevented ‘Ali from taking 
a second wife and this, together with her reaction against Abü Bakr 
concerning Fadak, her behavior during the forcing of 'Ali's alle- 
giance and her house to house campaigns to win support for her 
husband’s candidacy. Ibn al-Hadid describes her on a donkey, ac- 
companying “Ali to the houses of the amsdr (the Medinan support- 
ers of Muhammad who gave him refuge after the ira) to ask their 
backing, with Fatima requesting specifically that they would side 
with ‘Ali. Their response is recorded in the text: the people have 
already given their allegiance to Abu Bakr, but if only ‘Ali had 
come earlier they would not have turned from him. “Should I have 
left the Messenger of God, lifeless in his house and not prepared 
him, in order to come to the people and contest with them about 
his power?” protests “Ali. Fatima’s response is laconic: “The father 
of al-Husayn has done nothing except what he ought."?7/ In that 
pithy sentence, she encapsulates all the great Shia claim and under- 
scores their overriding conviction that justice was ever on their 
side. 


224 Shariati, A. Red Shiism: 5. 

225 Shariati, A. Fatima is Fatima. 

226 Ordoni, A.M. Fatima the Gracious. 
227 HDI. vol. VI: 13. 


2 THESUPERNATURAL QUALITIES IN 
THE ANNUNCIATION AND BIRTH OF 
FÁTIMA IN SHÍ*A TRADITION, 
TEACHING AND PIETY 


"Fátima is not like the women of the children of Adam: 
she is not defective, as they are defective." 228 


This Tradition, which has as its context the Tradition of Fatima’s 
conception as a result her father eating mystical fruit, is declared 
impossible by the Sunni transmitters al-Jawzi and al-Haythami (but 
not by al-Khawarizmi): in fact, although they are not alone among 
the Sunni in carrying the Tradition of the fruit, they are almost the 
only ones who record this particular part of it. They reject not sim- 
ply this specific element of the Tradition, but the Tradition as a 
whole, primarily because they cannot accept the dating of Fatima’s 
birth after the ‘night journey’. The eighth-form verb 77a//a-ya tallu 
carries the sense of being ‘weak’ or ‘defective’, and in spite of its 
rejection by al-Haythami, the Tradition offers an intimation of the 
level to which Fátima has been elevated. The Shi‘a transmitters Ibn 
Tas and al-Majlisi qualify this Tradition, in the sense that the lack 
of defectiveness concerns the absence of menstruation. But it is 
clear that before the vigorous theology constructed around her in 
the Tradition of the Shia, the almost grey figure of Fatima in the 
Sunni corpus seems to fade and vanish away: for the Shi‘a employ 
language, concepts and a mystical vision about Fátima that are so 
wholly different from their Sunni counterparts that at times it is 


228 KWZ. Part I, ch. 5, Fad44/ Fatima al-Zahra’ bt. rasil Allah, n. 33: 
105; JWZ!. vol. I, bb. F£ fadi Fatima: 413; HAY. vol. IX, bb. Manáqib 
Fátima bt. rastil Allâh. 202. Among the Shi‘a, cf. TST?. vol. I, n. 163: 111; 
MJL. vol. XXXVII, bb. 50, n. 36: 64, vol. XLIII, bb. 2, n. 14: 16. 
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scarcely credible that they are treating of the same woman. She is 
certainly not without substance in the Sunni corpus of Traditions: 
but Lammens contends that she is an altogether dull and lackluster 
creature, a contention which is not completely accurate even if, like 
him, one discards the whole Shi‘a corpus and follows the Sunni 
alone. If the most radical notion found about her among the Sunni 
scholars (besides the minority who carry the Tradition of Muham- 
mad eating heavenly fruit) 1s that she is, ostensibly, the mistress of 
the women of Paradise (or at least, of the women of the Muslim 
community and of the worlds) — and even this is not entirely settled 
among the transmitters — the Shi‘a move considerably further than 
this, transmitting Traditions about her creation from light and her 
concomitant pre-existence, and the altogether miraculous nature of 
her conception and birth. 

There is no ‘immaculate conception’ in the theology of 
Fátima, although, like the rest of the ‘people of the house’ and the 
Imáms, she is regarded as infallible and sinless (asma). The tech- 
nical nature of this sinless state is not clearly articulated in terms of 
its precise timing and how God achieved such a favored state in 
His creature, although the Traditions surrounding her being named 
‘Fatima’ suggest that her purification from sin took place before 
her birth.?? There are three conspicuous strands of theology which 
metit appraisal. The first is the notion of Fatima’s creation from 
light and her pre-existence, for this stands at the heart of the Shifa 
mystical vision of her personhood. The second is her conception 
by Khadija, miraculous not only by reason of Divine intervention 
(such as a form of ‘annunciation’ to Muhammad by an angel), but 
also by reason of Muhammad eating miraculous fruit in Heaven: it 
is ostensibly as a result of this that Fátima was conceived, making 
her, in Muhammad's words, a “maiden of Paradise in human form” 
(Lawra’ insiyya)?? and causing him to say, in a Tradition carried with 





22 As regards her son al-Husayn, the texts attempt to articulate the 
technical nature and timing of his sinless state by maintaining that he was 
born already cleansed and purified by God. Cf. for example SDQ!. n. 5: 
136; FNR. vol. I: 155; MJL. vol. XLIII, bb. 11, n. 16: 243, n. 24: 256. 

30 Among the Sunni, cf. BGD. vol. V, n. 2481: 87, vol. XII, n. 6772: 
331; KWZ. Part I, ch. 5, Fad4 7] Fatima al-Zabra’ bt. rasál Allah, n. 33: 105; 
JWZA. vol. I, bb. Fé fad! Fatima: 411-413, bb. F£ dhikr tagm Fatima bi-AKR 
421; SFI. vol IL, bb. Manáqib Fátima a-Zabrá* 184; MTQ. vol. V: 97. 
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diverse wording even by some Sunni transmitters, that, “Whenever 
I long for the fragrance of Paradise I smell the neck of Fatima.” 231 
A third theological component concerns the supernatural events 
surrounding the pregnancy of Khadija and the parturition of 
Fátima. 

At the very core of Shi‘a mystical theology and its under- 
standing of the ‘people of the house’ stands the so-called ashbah 
Tradition in which Adam, and sometimes Hawwá' (Eve) with him, 
sees five figures of light in his own shape and form prostrating be- 
fore God, and, thinking himself to be alone, asks after their iden- 
tity: 


“When God created Adam and Hawwa’, they 
strutted through Paradise and said: Who are better 
than we? At that moment they noticed an image 
of a gitl never seen before: from this girl came an 
illuminating light so bright that it almost blinded 
the eyes. They said: Lord, what is this? He an- 
swered: This is the image of Fatima, the mistress 
of the women of your descendants. Adam asked: 
What is the crown on her head? God said: Her 
husband ‘Ali, Adam then asked: What are the two 
earrings? God replied: Her two sons. This existed 





Among the Shi‘a, cf. SDQ!. n. 7: 460; SDQ*. vol. I, bb. 11, n. 3: 115; 
SDQ*. n. 53: 396; FNR. vol. I: 149; TBR?. vol. II: 408; SHB. vol. III, bb. 
Manáqib Fátima al-Zahra’: 385, ABD.: 240; MJL. vol. IV, bb. 1, n. 4: 3, vol. 
VIII, bb. 23, n. 6: 119, n. 160: 188, vol. XLIII, bb. 1, nn. 2-3: 4, bb. 2, n. 
17: 18, bb. 3, n. 42: 43, vol. XLIV, bb. 30, n. 33: 240. 

231 Some alternative versions read ‘kiss’ instead of ‘smell’ and “fra- 
grance' instead of ‘neck’. Among the Sunni, cf. HNA. vol. III, bk. 31 
(Kitab ma'rifat al-sabába), Manáqib Fatima bt. rasil Allâh, n. 4801: 183-184 
(with an annotation of rejection by al-Dhahabi in the notes); BGD. vol. V, 
n. 2481: 87; KWZ. Part I, ch. 5, Fadá 7 Fatima al-Zahra’ bt. rasál Allah, n. 
33: 105; JWZ!. vol. I, bb. F? fad! Fátima: 410-411, 413, who condemns it as 
absolutely false; RHB.: 36; SFI. vol. IL, bb. Manáqib Fatima al-Zahra’: 184; 
SYT. vol. IV, SZrat al-isrá 282; HAY. vol. IX, bb. Manáqib Fátima bt. rast 
Allâh. 202; SHL. bb. Fadl f? dhikr manáqib ‘Ali b. Abi Talib: 42. 
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hidden in My knowledge two thousand years be- 
fore I created you.” 232 


This asbbáb Tradition, most often addressed to Adam (wherein his 
question is always: “Did You create someone before me?") and 
with its application of a pre-existent state to Muhammad, ‘Ali, 
Fatima, al-Hasan and al-Husayn (but not the ostensibly miscarried 
al-Muhassin or the daughters of Fatima), is found in this or compa- 
rable wording throughout the corpus of Shi‘a Tradition. One 
would hardly expect the Sunni to carry it: in fact, it is transmitted 
by al-Khawarizmi, who makes no comment on it, by al-Jawzi?? and 
by Ibn Hajar al-‘Asqalani, who includes the eleventh Imam Abt 
Muhammad al-Hasan b. ‘Ali al-‘Askari in his chain of transmission. 
Al-‘Asqalani condemns the Tradition as absolutely false as does al- 
Jawzi before him. Another Sunni scholar, al-Saffári, transmits the 
Tradition in a particularly detailed narrative: in his Nzzbat al-majalis, 
Fátima is envisaged as a brilliant girl from whom light pours forth, 
and crowned with a gold and diamond crown, the likes of which 
Adam has never seen. Her husband ‘Ali is a young man, as beauti- 
ful as the Qur’anic Yusuf, reclining on a golden bed in a ruby pal- 
ace.2%4 

The Shi‘a al-Majlisi records an account more diverse and 
detailed than his Sunni counterparts: 


“The Messenger of God said that when God cre- 
ated Adam and blew into him of His spirit, Adam 
looked at the right side of the Throne, and there 
were five figures, and he said: Lord, have You cre- 
ated any of mankind before me? He said, No. He 
said: Then who are these whose names I see? He 
answered: These five ate of your descendents. 
Were it not for them, I would not have created 
you, not would I have created Paradise, or the 
Throne, or the Seat, or the heavens, or the earth, 


232 KWZ. Part I, ch. 5, Fadá/ Fatima al-Zabrá' bt. rashl Allah, n. 37: 
106-107; SQL?. vol. III, n. 1409: 346-347. 

233 Cf. JWZ!. vol. I, bb. Fí fad! Fátima: 414; SQL. vol. III, n. 1409: 
347. 

234 SFI. vol. IL, bb. Mandgib Fatima al-Zahra’: 185. 


CHAPTER TWO 71 


or the angels, or the jinn, or mankind. For these 
five I cleft a name from My names. I am the 
Praised (a-Mabmád) and this is Muhammad. I am 
the Most High (a/“A/) and this is “Ali. I am the 
Creator (a/-Fátir) and this is Fátima. I am the Mas- 
ter of beneficence (dh al-thsdn) and this is al- 
Hasan. I am the Beneficent (¢-Muhsin) and this is 
al-Husayn. I have sworn by Myself that no-one 
shall come to Me with love for any of them in his 
heart the weight of a mustard seed, except that I 
shall make him enter My Paradise. I have sworn 
by my might that no-one shall come to Me with 
hatred for any of them in his heart the weight of a 
mustard seed, except that I shall make him enter 
My Fire. Adam, these are the best of My creation, 
by whom I save whom I save and by whom I de- 
stroy whom I destroy.” 235 


In another, very similar version of this Tradition, al-Majlisi offers 
an alternative derivation of the names: 


“God said: Adam, these figures are the best of My 
creatures and of my creation. This is Muhammad, 
and I am the Praiseworthy (a/-Hamid), the Praised 
(al-Mahmid) in My works. I have cleft for him a 
name from My names. This is ‘Ali, and I am the 
Most High (a/-“A/), the Great (a/-‘Azim). I have 
cleft for him a name from My names. This is 
Fatima, and I am the Creator (a/-Fá# of the 
heavens and the earth, the Weaner (a/Fatim) of 
My enemies from My mercy on the day of My fi- 
nal judgment, the Weaner of My friends from 
what afflicts and dishonors them. I have cleft for 
her a name from My names. This is al-Hasan and 
this is al-Husayn, and I am the Beneficent (z^ 


235 MJL. vol. XXVII, bb. 10, n. 10: 5. C£. also. RWD*. bb. 3, n. 10: 39; 
ABD.: 52; MJL. vol. XVI, bb. 11, nn. 61, 62: 361-362; vol. XXV, bb. 1, n. 
8: 5-6; vol. XXVI, bb. 6, n. 15: 273; vol. XXVII, bb. 7, n. 67: 199-200; vol. 
XXXVI, bb. 40, n. 18: 216-217, n. 21: 222. 
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Muhsin), the Embellisher (a-Mujmil). I have cleft 
for them a name from My names. These are the 
best of My creatures, the distinguished of My crea- 
tion. Through them I choose, through them I 
give, through them I punish and through them I 
reward. Gain access to Me through them, Adam, 
and whenever calamity befalls you, I will make 
them your intercessors to me. I have sworn by 
Myself a true oath: I will not delude one who 
hopes through them and I will not refuse one who 
asks through them. Consequently, when sin 
brought him down, God, powerful and lofty, 
called him through them and he repented and He 
pardoned him."236 


These two Traditions articulate some of the most crucial Shi'a the- 
ology pertaining to Fátima and concomitantly to the “people of the 
house’. They are the best of all God's creatures?" and of all His 
creation: God accomplishes everything, including the whole of 
creation, through them. They are the raison d'étre for everything that 
God does, and the very salvation of humankind depends upon love 
for them. Each of them bears a name cleft from a Divine name,25 
and they are intercessors for humankind with God. 

But these same Traditions lead to an unusual and more ar- 
cane strand, a hadith qudsi??? recorded by al-Müsawi in his seven- 
volume a/-Kawthar. He names only two sources for the Tradition, 
but fails to give adequate details. The first, which he names as a/- 
‘Awdlim is ostensibly the work entitled ‘Awdlim al“ulim by al- 


236 MJL. vol. XI, bb. 2, n. 25: 150-151; vol. XXVI, bb. 7, n. 10: 326- 
327. 

237 ABD.: 803; MJL. vol. II, bb. 3, n. 9: 164-165; NTR. vol. VIII, bb. 
15, n. 9229-3: 138; vol. XXVI, bb. 6, n. 15: 273. 

238 MJL. vol. XVI, bb. 11, n. 61: 361-362; vol. XXVII, bb. 7, n. 67: 
199-200; vol. XXXVI, bb. 40, n. 21: 222; vol. XXXVI, bb. 41, nn. 82, 83: 
261; vol. XXXVII, bb. 50, n. 32: 62. 

239 A specific category of Traditions attributed to God Himself and 
communicated to Muhammad, through the mediation of Jibril, in a num- 
ber of different ways (such as inspiration or dreams). 
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Bahránij^ a pupil of al-Majlisi. The second, which he names as 
Mustadrak safinat al-bibár, is possibly linked to Safinat al-bibár wa- 
madinat al-hikam wa-l-athar, an index of al-Majlisi’s Bibár af-anwár 
compiled by ‘Abbas al-Qummi.?! The Tradition itself is carried 
neither by al-Majlisi, nor by any of the books of Tradition regarded 
as canonical by the Shi‘a, nor in the major works of the well-known 
transmitters named in the chain of transmission (al-Hilli?? and al- 
Sadüq). It must therefore be treated with great caution. In essence, 
the Tradition claims that God created Muhammad and ‘Ali for the 
sake of Fatima, so that she becomes God’s underlying principle for 
all His creative activity: 


“On the authority of the Messenger of God, on 
the authority of God, may He be blessed and ex- 
alted, Who said: Ahmad! Were it not for you, I 
would not have created the celestial spheres, and 
were it not for ‘Alt I would not have created you, 
and were it not for Fatima I would not have cre- 
ated either of you.” 243 


The implication of the Tradition is that the status of Fatima is 
more exalted than that of her father, reminding one of the extrem- 
ist position of a group like the Nusayri, for whom Fatima is the 


240 “Abd Allah b. Nar Allah al-Bahrani (d. 1110/1698: Cf. GAL S. II: 
504). 

241 “Abbas al-Qummi (d. 1359/1940: Cf. GAS II: 573). Besides noting 
that his work is based on al-Majlisi's, Brockelmann provides no further 
information. Cf. Kohlberg, E. “Shia Hadith”: 307. 

242 Ahmad b. Muhammad b. Fahd al-Asadi al-Hilli (d. 841/1438). Cf. 
Modarressi, H. Tradition and Survival 416. 

243 Al-Musawi, M. a/-Kawthar, v. I: 111. The same author, in Part 3, ch. 
2 of his first volume, claims a Tradition in which God claims that had it 
not been for Fátima, He would have created neither the heavens, nor the 
earth, nor the Throne, nor Paradise, nor hell, nor even Adam. This is mis- 
leading, for a closer examination of the text reveals that it forms part of 
the asbbáb 'Tradition: in fact, the text does not anywhere suggest that God 
created all these things for the sake of Fátima alone, but rather that He 
created them all for the sake of the five ‘figures’ seen by Adam (Muham- 
mad, ‘Ali, Fátima, al-Hasan and al-Husayn). This is more consistent with 
the classical Shi‘a renditions of the ashbah Tradition. 
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feminine manifestation of the masculine deity. While the Shi‘a cor- 
pus has no lack of Traditions insisting that God would not have 
created Adam or any other part of creation were it not for the 
‘people of the house’? we do not find any hint that Fatima alone 
is the Divine incentive for creation. 

In itself, the notion of pre-existence is certainly not foreign 
to Sunni Islam. This is confirmed by the mystical theology of the 
‘Muhammadan Light’ (war muhammadi), a name given to Muham- 
mad's pre-existent entity ('entity', for there was much disagreement 
over whether this pre-existence was in body or in soul). Not all the 
scholars or theologians are agreed upon the nature of this pre- 
existence, or about what was created immediately after the ‘Mu- 
hammadan Light’. In a general way, the theological tradition, which 
has a number of variations, posits that Muhammad was the first 
and most exalted of God’s creation. For example: 


**...before everything else God created from His 
light the light of your Prophet. He made this light 
turn by His power where He wanted it to turn. In 
that time, the Well-Guarded Tablet did not exist, 
nor did the Pen, nor Paradise, nor the Infernal 
Fire, nor angels, nor sky, nor earth, nor sun, nor 
moon, nor demon, nor man. When God the Most 
High wanted to create creatures, He divided this 
light into four parts. From the first part He cre- 
ated the Pen, from the second the Tablet, from 
the third the Throne, and then He divided the 
fourth part into another four parts. From the first 
He created the skies, from the second the earth, 
from the third Paradise and Hell, and then He di- 
vided the fourth part into four parts. From the 
first He created the vision of the believers, from 
the second the light of their hearts, which is in fact 
the knowledge of the Most High, from the third 


44 SDQ*. vol. I, bb. 28, n. 67: 306; RWD*. bb. 3, n. 10: 39; MJL. vol. 
II, bb. 3, n. 9: 164-165; vol. XVI, bb. 11, n. 62: 362; vol. XXVI, bb. 6, n. 
15: 273; vol. XXVII, bb. 10, n. 10: 5. Cf. also JOM.: 128; DAY. vol. II: 
145. 
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He created the lights of their affability, which is 
the faith in the One God...”45 


For scholars like al-Ghazáli?^^ and Ibn Taymiyya;?" the primordial 
creation of the Prophet did not imply pre-existence, but only pre- 
destination. But al-Subki?^5 opposed them, supporting the dogma 
of pre-existence. Rubin?? points out that while the early corpus of 
Tradition holds that Muhammad was the first of all the prophets to 
be created (and thus posits his pre-existence), the same corpus 
identified the ‘Muhammadan Light’ with the spermatic substance 
in the loins of his Arab ancestors. Bearing in their loins the Divine 
*Muhammadan substance’, his Arab ancestors are designated as 
true Muslims, and even as prophets. Through the process of pro- 
creation, this light reaches the physical Prophet. God is conceived 
of as light, which emanates in its luminosity and ‘personifies’ (or 
‘individualizes’) itself as the primordial ‘Muhammadan Light’. This 
issue of Divine light comprises Muhammad in his light nature: a 
translucent shaft of light, a primeval man who is, concomitantly, 
the prototype of mankind. His primordial adoration of God 
throughout a measureless epoch of time (some Traditions say ten- 
thousand years, during which time God looked at it seventy- 
thousand times a day, while others claim the Prophet as a light 
fourteen-thousand years before the creation of Adam) represents 
the original idea and image of the human being, the believing, obe- 
dient creature fashioned in Divine light. This concept of the pri- 
meval *Muhammadan Light is inherently connected with the “Verse 
of the Light’ (Q. 24: 35): 


«Allah is the Light of the heavens and the earth. The si- 
militude of His light is as a niche wherein is a lamp. The 
lamp is in a glass. The glass is as it were a shine star. 


(This lamp is) kindled from a blessed tree, an olive neither 


45 Ct. Bannerth, E. “La Khalwatiyya en Egypte”: 15. 

246 Aba Hamid Muhammad b. Muhammad b. al-Ghazali (d. 
505/1111). 

27 Taqi al-Din Ahmad b. al-Halim b. Taymiyya al-Hanbali (d. 
728/1328). 

248 'T'aqi al-Din al-Subki (d. 756/1355). 

249 For an in-depth treatment, cf. Rubin, U. “Nur Muhammadr’: 125. 
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of the East nor of the West, whose oil would almost glow 
forth (of itself) though no fire touched it. Light upon light. 
Allah guideth to His light whom He will And Allah 
speaketh to mankind in allegories, for Allah is Knower of 
all things.» 


A number of the Safi masters, notably al-Tustari,*>° developed their 
theory of the ‘Muhammadan Light’ from the idea of “the similitude 
of His light.” God, the inaccessible mystery of Divine light articu- 
lates Himself in the likeness of the light of Muhammad. The origin 
of the ‘Muhammadan Light’ is depicted as a luminous mass of pri- 
motdial adoration, which takes the shape of a transparent column 
of Divine light and constitutes Muhammad as the primal articula- 
tion of God. In his exegesis, al-Tustari explains: 


"When God willed to created Muhammad, He 
made appear a light from His light. When it 
reached the veil of the majesty, it bowed in pros- 
tration before God. God created from its prostra- 
tion a mighty column like crystal glass of light that 
is outwardly and inwardly translucent"?! 


This ‘Muhammadan Light’ is, accordingly, a kind of ‘primal matter’, 
shaped by God from His own light and from which issues all exis- 
tence. Muhammad is therefore the primal cosmic origin of man- 
kind, the first creation in pre-existence, enshrining the archetype of 
all created beings: God caused all the rest of creation to proceed 
from the ‘Muhammadan Light’, so that were it not for Muhammad, 
God would not have created. 

But the Sufi masters were not alone in developing these 
themes. The Shi'a scholars took up the texts, reworking and rein- 
terpreting them so that, for example, the sixth Imam, Abu ‘Abd 
Allah Ja‘far b. Muhammad al-Sádiq, in an exegesis of the ‘Verse of 
the Light’, envisages Fatima as the niche and as the shining star 
(since she is like the radiant star among the women of the world): 


250 Sahl b. ‘Abd Allah al-Tustari (d. 283/896). 
251 Cf. Bowering, G. The Mystical Vision of Existence in Classical Islam: 
149. 
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“In the words of God, may He be exalted, God is 
the Lieht of the heavens and the earth. The simili- 
tude of His light is like a niche, Fátima, in whom 
is a lamp, al-Hasan. The lamp is in a glass, al- 
Husayn. The glass is as a shining star, Fátima, a 
shining star among the women of the people of 
the world, kindled from a blessed tree, Ibrahim, an 
olive neither of the East nor of the West, nor Jew- 
ish, nor Christian, whose oil all but glows forth — 
knowledge all but overflowing from it — though 
no fire touched it. Light upon light: from it, Imám 
after Imám. God guides to His light those whom 
He will: God guides to the Imáms those whom 
He will. God imparts words of wisdom to hu- 
mankind.”252 


Fátima's pre-existence does not therefore imply eternity: she herself 
is, like her husband, sons and the Imáms who will come after them, 
created from Muhammad's own light. They are, in varied Tradi- 
tions, created by God as “figures of light from My Light" (ashbah 
nur min nüri, or “from an origin of light" (singh), >+ or from “one 
light” (núr wabid).255 The mystery of this creation is expressed by a 
Tradition carried by, among others, al-Kulayni: 


“Abu ‘Abd Allàh?56 said: God, may He be blessed 
and exalted, said: Muhammad, I created you and 
"Ali a light, that is, a spirit without a body, before I 
created My heavens, My earth, My Throne and My 





252 KLY. vol. I, bk. 4 (Kitab al-huja), bb. al-A’imma nür Allah, n. 5: 595. 

253 'TST?. vol. I, n. 270: 172; MJL. vol. XVI, bb. 11, n. 61: 361-362; 
vol. XXXVI, bb. 41, nn. 82, 83: 261; vol. XXXVII, bb. 50, n. 32: 62. 

254 MJL. vol. XXVII, bb. 7, n. 67: 199-200; vol. XXXVI, bb. 40, n. 
18: 216-217. 

255 "TF A, bb. 4, n. 24: 93; AML. vol. II: 141; MJL. vol. XXXVI, bb. 
40, n. 21: 222, bb. 41, n. 100: 280. 

256 The sixth Imam. 
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sea. You did not fail to proclaim Me unique?" and 
to glorify me. Then I combined your two lights 
and made them one, which was praising, hallow- 
ing and exulting Me. Then I divided it into two, 
and divided the two into two, and they became 
four: one Muhammad, one “Ali, and two al-Hasan 
and al-Husayn. Then God created Fátima from 
light, beginning as a spirit without a body. Then 
He anointed us with His right hand and made His 
light arrive in us.”258 


Al-Majlisi records a number of comparable Traditions, some very 
close to al-Kulayni's much earlier one and others somewhat more 


comprehensive. 


Aside from the disputes over the date of her birth, the ac- 
tual details of Khadija’s pregnancy and Fatima’s birth are, with 
some Sunni exceptions (notably, al-Tabari and al-Saffuri) transmit- 
ted almost wholly by Shi‘a transmitters. Three basic strands of Tra- 
dition predominate: that Muhammad consumed heavenly fruit, that 
Fátima communicated with her mother whilst in the womb and 


that Khadija was attended by four heavenly midwives. 


*On the authority of *Á'isha, that the Prophet, 
God bless and save him, was often kissing the 
neck of Fátima, and I said: Messenger of God, I 
saw you doing something you never do! He said: 
Did you not know, Humayrá*? that God, power- 
ful and lofty, when He caused me to journey to 
Heaven, ordered Jibril who brought me into Para- 
dise and made me stop at a tree. I have never seen 
one with a better fragrance, or with better fruit. Ji- 
bril drew near, rubbed it and made me eat, and 
God, powerful and lofty, created from it sperm in 
my loins. When I came back to the world I had in- 


257 The Arabic verb hallala — yuballilu literally means ‘to proclaim the 


words: There is no god but God’ (4 iléha illâ lah). 


2° IKLY. vol. I, bk. 4 (Kitab al-huya), bb. Mawlid al-nabi, n. 3: 440. 
259 A pet name used by Muhammad for ‘A’isha. 
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tercourse with Khadija and she became pregnant 
with Fátima." 260 


According to this Tradition, transmitted by only a handful of Shia 
and Sunni scholars, Muhammad, in the course of his ‘night journey’ 
(Zsrá) was given heavenly fruit to eat by Jibril, and upon his return 
had intercourse with Khadija, who conceived Fatima ostensibly as a 
result of the heavenly fruit which had become sperm in Muham- 
mad’s loins. The Sunni scholars who transmit this Tradition are not 
unconcerned by the problems it causes for dating Fatima’s birth. 
Al‘Asqalani and al-Haythami, as noted previously, reject the Tradi- 
tion, calling it absolutely false and adding that its impossibility lies 
in the fact that Fátima was born before the ‘night journey’. Curi- 
ously, their rejection touches only implicitly upon the actual subject 
of the fruit. Al-Shablanji notes that not all accept this Tradition, 
again because of the dating of the ‘night journey’. Al-Jawzi and al- 
Khawárizmi also carry an alternative version of the Tradition, 
which place the eating of the heavenly fruit not during the “night 
journey’ but during a private visit to Muhammad by Jibril: 


“Jibril the Faithful Spirit! descended to me with 
a cluster of fruit picked from Paradise, and I ate 
and had intercourse with Khadija and Fátima was 
born."2€2 


200 HNA. vol. III, bk. 31 (Kitab ma'rifat al-sabába), Manáqib Fátima bt. 
ras] Allah, n. 4801: 183-184 (with an annotation of rejection by al- 
Dhahabi in the notes); BGD. vol. V, n. 2481: 87; KWZ. Part I, ch. 5, 
Fada@il Fatima al-Zahra’ bt. rasl Allah, n. 33: 104-105, n. 46: 110-111; 
JWZ!. vol. I, bb. Fé fad! Fátima: 412-413; RHB.: 36, 44-45; SQL”. vol. V, n. 
541: 160; SFI. vol. IL, bb. Mandgib Fátima al-Zahra’: 180; SYT. vol. IV, 
Stirat al-isrå 282; HAY. vol. IX, bb. Manáqib Fátima bt. rasil Allah: 202; 
MTQ. vol. V: 97; SHL. bb. Fadi fi dhikr manáqib. ‘Al b. Abi Talib: 42. 
Among the Shi‘a, cf. YOB. vol. II: 128; MSD. vol. III, bb. 72, n. 1485: 22- 
23 and bb. 73, n. 1496: 31. 

261 Cf. Q. 26: 193. 

262 KWZ. Part I, ch. 5, Fad42/ Fátima al-Zahra’ bt. rasil Allah, n. 46: 
110-111; JWZ!. vol. I, bb. F? fad! Fatima: 412. Cf. also RHB.: 44. 
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The Sunni transmitter al-Tabari begins with the episode of the 
heavenly fruit, which he appears to situate outside of the context of 
the “night journey', and develops his theme to include all the other 
major strands: 


“The Prophet said: Jibril brought me an apple 
from Paradise, and I ate it and I had intercourse 
with Khadija and she became pregnant with 
Fátima."265 


The concept of the mystical fruit is intimately bound up with the 
notion of Fátima's pre-existent light and with the concept that she 
is a ‘maiden of Paradise in human form’ (Pawrá' insiyya). This three- 
fold correlation is clearly seen in a lengthy Tradition relayed by al- 
Sadüq, which comprises in one text various elements that we have 
already seen ot will see concerning Fátima's origins and status: 


“The Messenger of God said: the light of Fátima 
was created before the earth and the heaven were 
shaped. Some of the people said: Prophet of God, 
so she is not human? He said: Fátima is a maiden 
of Paradise in human form. Someone said: 
Prophet of God, how is she a maiden of Paradise 
in human form? He said: God, powerful and lofty, 
created her from His light before He created 
Ádam or there were spirits. When God, powerful 
and lofty, created Adam, she was displayed to 
Ádam. It was said: Prophet of God, where was 
Fátima? He said: She was in a hollow under the leg 
of the Throne. They said: Prophet of God, what 
was her food? He said: The glorification, acclama- 
tion and praise of God. When God, powerful and 
lofty, created Adam and drew me from his loins, it 
pleased God, powerful and lofty, to draw her from 
my loins. He placed her in an apple in Paradise, 
and Jibra’il came to me bearing it, and said to me: 
Peace be upon you, and the mercy of God and 


263 RHB.: 44-45. 
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His blessings, Muhammad. I said: And peace be 
upon you, and the mercy of God, my beloved Ji- 
bra'il. He said: Muhammad, your Lord greets you 
with peace. I said: Peace comes from Him and 
peace returns to Him. He said: Muhammad, this is 
an apple. God, powerful and lofty, gives it to you 
as a present from Paradise. I took it and pressed it 
to my breast. He said: Muhammad, God, lofty His 
splendor, says: Eat it. I split it open, and saw a 
brilliant light, and was frightened by it. He said: 
Muhammad, why are you not eating it entirely? 
Do not fear! That light is a-Mansiira in Heaven, 
and on earth she is Fatima. I said: My beloved Ji- 
bra'il, why is she called a/-Mansira in Heaven and 
Fátima on earth? He said: She is called Fátima on 
earth because she has sepatated her adherents 
(shía) from the Fire, and she has separated her 
enemies from her love, and in Heaven she is called 
al-Mansúra, for this is the speech of God, powerful 
and lofty, «and in that day believers will rejoice in Allah's 
help to victory. He helpeth to victory whom He wilh, 64 
that is, the help of Fátima for her loved ones.”’2% 


This Tradition not only places the eating of the mystical fruit out- 
side of the ‘night journey’, but it also encapsulates in one text nu- 
merous strands spread throughout the Shi‘a corpus. The concept 
of a pregnancy resulting from the eating of fruit is foreign to the 
Christian and Jewish texts, in which fruit, and specifically the fruit 
of the ‘tree of knowledge’ recorded in the book of Genesis,?% is 
principally to be understood in an analogical sense: the only parallel 
that might be drawn is that, just as Fátima's conception by means 
of a fruit from Paradise made her otherworldly, a ‘maiden of Para- 
dise in human form’, so too the temptation proffered by Satan to 
Adam and Eve in the garden was that eating the obviously distinct 


264 Cf. Q. 30: 4-5. 

265 SDQć. n. 53: 396. Cf. also MJL. vol. XLIII, bb. 1, n. 3: 4; bb. 2, n. 
17: 18. 

266 Gen. 2: 16-17, 3: 2-7. 
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fruit of the tree of knowledge would make them godlike, raising 
them above the status of ordinary humanity. But such stories of 
pregnancy resulting from mystical fruit are not unknown in the 
realm of mythology. In Incan mythology, the virgin goddess Cavil- 
laca (or Cavillace) ate fruit which was in fact the sperm of the 
moon-god Coniraya, and thereby became pregnant (without sexual 
intercourse). Phrygian (Anatolian) mythology tells that Nana, 
daughter of the god of the river Sangarius, fell pregnant with Attis 
after placing in her lap (or on her breast) the fruit of an almond 
tree, generated by the blood of the androgynous Agdistis, the 
Phrygian mother-goddess.” What differentiates the case of 
Fátima's birth from the myths is that it was primarily Muhammad, 
the father of the child, rather than Khadija, the mother, who ate 
the mystical fruit (although some of the Traditions insist that both 
of them ate of the fruit offered by Jibril): nor is there any refutation 
of normative sexual intercourse taking place, a factor precisely 
missing from the texts of mythology. 

The Tradition of Fatima talking to her mother from within 
the womb is carried by surprisingly few Shi'a transmitters. Al- 
Tabari takes up the theme in a continuation of the Tradition 
quoted above, with Khadija speaking: 


“She said: I had a light pregnancy, and whenever I 
went out the one in my womb spoke with me.” 268 


The version offered by al-Majlisi is more detailed but, like al- 
Tabari, he binds together in one Tradition all the major themes: 


“I said to Aba ‘Abd Allah Ja‘far b. Muhammad:?9 
What was the birth of Fatima like? He said: When 
the Messenger of God married Khadija, may God 
be pleased with her, the women of Mecca disasso- 
ciated from her, and did not visit her or greet her, 
and did not let a woman visit her. Khadija felt 


267 Price, S. and Kearns, E, eds. The Oxford Dictionary of Classical My- 
thology. 12, 75. 

268 RHB.: 44-45. Cf. also RTB!.: 8; SDQ!. n. 1: 593; FNR. vol. I: 143; 
RWD.. vol. II: 524, vol. III: 1051; MJL. vol. XLIII, bb. 1, n. 1: 2. 

269 The sixth Imam. 
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lonely on account of this, and when she was preg- 
nant with Fátima, Fatima began to talk with her 
from her womb, and to make her patient. Khadija 
used to hide this from the Messenger of God and 
one day he visited and heard Khadija talking to 
Fátima, and he said to her: Khadija, who is talking 
to you? She said: The fetus which is in my womb 
is talking to me and keeping me company. He said 
to her: Jibra’il announced this to me: that she is a 
female, and that she is a pure and auspicious per- 
son, and that God, may He be blessed and exalted, 
will bring about my progeny from her, and He will 
bring about from her progeny Imáms in the 
community, whom He will make leaders on His 
earth after the termination of His revelation." 270 


The declaration of a form of annunciation of a child to Muham- 
mad is almost secreted within this Tradition, obscured by the em- 
phasis upon the fetus which speaks from the womb. The annuncia- 
tion by Jibril, which follows some of the strands of the Biblical pat- 
tern by highlighting especially the noble character and future of the 
child to be born, is starkly different in one major element: it is an 
annunciation made not to the mother of the child, but to the fa- 
ther. The curiosity of this particular Tradition 1s that while Khadija 
attempts to hide from her husband that her unborn child is com- 
municating to her, Muhammad for his part seems not to have re- 
layed to her the news of this annunciation at the moment it oc- 
curred: its occurrence arises almost secondarily in the course of a 
dialogue between husband and wife. 

Al-Tabari then introduces a third strand into his Tradition: 


“When she wanted to give birth, she sent to the 
women of the Quraysh to come to her and take 
charge over her in the way women take charge 
over those ate giving birth. They would not do it 


27 R'TB!.: 8; SDQ!. n. 1: 593; FNR. vol. I: 143; RWD!. vol. II: 524; 
SHB. vol. IIL bb. Mandqib Fatima a-Zabrá 588; MJL. vol. XII, bb. 5: 80, 
vol. XVI, bb. 5: 80-81. 
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and said: We will not help you, since you became 
the husband of Muhammad. While she was in this 
situation, there came to her four women, arrayed 
in beauty and light which cannot be described. 
One of them said to her: I am your mother 
Hawwá'. Another said: I am Asiya, daughter of 
Muzáhim. Another said: I am Kulthüm, sister of 
Masa. And another said: I am Maryam, daughter 
of ‘Imran, mother of ‘isa. We have come to take 
charge over you in your need...”27! 


Al-Majlisi takes up the same theme, but with a change in the names 
of the visitors: 


“Khadija, may God be pleased with her, continued 
in this way until her delivery came. She sent to the 
women of the Quraysh and the women of the 
Banü Háshim to come and take charge over her in 
the way women take charge over women (giving 
birth). They sent to her: You have defied us and 
did not hear our words, and you matried Mu- 
hammad, the poor and penniless orphan of Abü 
Tálib. We will not come and we will not take 
charge over your situation at all. Khadija was 
greatly distressed by this. While this was happen- 
ing, there came to her four women, tall, as though 
they were of the women of the Banu Hashim, and 
she was afraid of them. One of them said to her: 
Khadija, do not be sad. We are messengers of 
your Lord to you, and we ate your sisters. I am 
Sara, and this is Asiya, daughter of Muzáhim, and 
she is your slave in Paradise; and this is Maryam, 
daughter of “Imran, and this is Safra’, daughter of 
Shu‘ayb. God, may He be exalted, sent us to you 


271 RHB.: 45. C£. also RTB!.: 8; SDQ!. n. 1: 593; FNR. vol. I: 143; 
RWD!. vol. II: 524, vol. HI: 1051; SHB. vol. III, bb. Manáqib Fatima al- 
Zahra’: 388. 
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to take charge over your need, in the way women 
help women.” 272 


In another report of the same Tradition, al-Majlisi names the four 
heavenly midwives as Sára, Àsiya, Maryam, and Kulthüm, sister of 
Müsá.?5 

These Traditions raise a number of noteworthy points and 
questions. While Ásiya is described, as are the others, as a “sister” to 
Khadija, her status in Paradise is more specifically defined as being 
that of Khadija's slave (ragíga), suggesting that she is not, together 
with Khadija, Maryam and Fátima, one of the mistresses of the 
women of that place. Maryam's status too in the Tradition is quite 
obviously one of subservience, for she comes as a messenger and a 
helper. This deference to Fátima, even while she is still in the 
womb, will be repeated at the end of her life when, in Fátima's final 
illness, Maryam comes to nurse her.274 

The band of heavenly visitors is curious: all of them, al- 
though unnamed in the text of the Qur'an (with the exception of 
Maryam), are intimately connected with personalities found there. 
Sára is the wife of Ibráhim who, insists Q. 2: 135, was neither Jew 
nor Christian, but an upright man (hanif. Kulthüm is named as the 
sister of Musa, while Safra’ is the daughter of Shu'ayb, the messen- 
ger to the people of Midian named in Q. 7: 85; 11: 84; 26: 177; 29: 
36, and who is sometimes identified with Jethro of the Old Testa- 
ment. We have already come across Asiya the daughter of 
Muzahim and wife of Pharaoh (Q. 66: 11). While al-Tabati clearly 
names Maryam both as the daughter of ‘Imran and as the mother 
of ‘Is, in al-Majlisi the reference to ‘Isa is omitted. 

Fátima's speaking in the womb and, as we shall see, her 
making the testimony of faith at the moment of her birth, do not 
present clear-cut equivalents in other traditions or texts (unless one 
conjectures a parallel with John the Baptist leaping for joy in his 


272 MJL. vol. XVI, bb. 5: 80-81. 

7/5 Op. cit. vol. XLIII, bb. 1, n. 1: 2. 

274 “Then her ailment started and she grew ill, and God, powerful and 
lofty, sent to her Maryam bt. ‘Imran, to nurse her and keep her company 
in her illness..." Cf. RTB?.: 199; SDQ!. n. 2: 112; MJL. vol. XIV, bb. 16, 
n. 22: 205, vol. XXVIII, bb. 2: 39, vol. XLIII, bb. 7, n. 13: 172. 

275 Jethro, father-in-law of Moses: cf. Ex. 3: 1, 4: 18. 
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mother's womb).76 Of ‘Isé, the Qur'án proclaims that «He will 
speak unto mankind in his cradle...» (Q. 3: 46), which he does, not- 
withstanding a protest from Maryam’s relations that such a thing 
could not happen (Q. 19: 29-30). Quite possibly, although the text 
is not clear, it is also the newborn ‘Îsâ who speaks to console his 
mother in the pangs of childbirth: if it is him, then he speaks to her 
either from the womb or immediately after his birth (Q. 19: 23-24). 
But Fátima's case supersedes all of these occurrences, since she 
speaks as an unborn fetus in the womb of Khadija. 

Finally, al-Tabari notes a detail of the actual moment of 
birth: 


“And she said: Fátima was born, and when she fell 
to the earth she fell prostrating, extending her fin- 
ger."2r 


Al-Majlisi offers a little more detail: 


“One of them sat on her right and the other on 
her left, and the third in front of her and the 
fourth behind her, and Khadija gave birth to 
Fátima, pure, immaculate: and when she fell to the 
earth, a light radiated from her, so that it entered 
the houses of Mecca, and there did not remain a 
place in the east of the world or in its west in 
which that light did not shine. The woman who 
was in front of her received her and washed her 
with the water of a/-Kawthar, and brought out two 
cloths, whiter than milk and more fragrant than 
musk and ambergris, and wrapped her with the 
one and veiled her with the other. Then she ques- 
tioned her, and Fatima uttered the shahdda, “that 
there is no god but God and that my father is the 
Messenger of God, master of the prophets, and 
that ‘Ali is the master of those entrusted, and that 


276 Lk. 1: 41, 44. 
277 RHB.: 45. The extension of the finger signifies, in Islam, that there 
is only one God. 
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my first offspring is master of the tribes.?/? Then 
she greeted them and addressed each one of them 
by het name and they smiled at her. The maidens 
of Paradise rejoiced, and the people of Paradise 
spread the good news to one another about the 
birth of Fátima."?7? 


Texts such as these, with all their symbolic gestures and rites, must 
be read for the religious significance they impart to the adherents 
of a patticular faith. Fátima the newborn infant is washed in water 
from Paradise and clothed in its fragrant garments by residents of 
Paradise who are patently subservient to her. In a sense, the Tradi- 
tion serves to highlight certain theological points (that she is born 
pure and sinless, with a nature (fitra) that is wholly Islamic as in- 
tended by God for all humanity, and that “Alis claims are justified 
by Heaven) as well as a portent of the future, when Fátima will be 
clothed in the glory of Paradise, gathered at the pool of a/-Kawthar 
where her husband ‘Ali will stand as judge. The stylistic language 
serves a didactic purpose, and for this the Tradition must be ac- 
cepted. 


“Abu ‘Abd Allàh?9? said: Fátima has nine names 
with God, powerful and lofty: Fatima, the Right- 
cous (a/-Siddiga), the Blessed (a/-Mubaraka), the 
Pure (a/-Tahira), the Chaste (a/+-Zakiyya), the Satis- 
fied (a-R4dipg, She who satisfies God (a 
Mardiyya), the Converser [with angels] (a^ 
Mubadditba) and the Radiant (a/-Zahra).” 28! 


278 The grammar here suggests that only one son is being spoken off. 
In another version of this Tradition carried by al-Majlisi, ‘sons’ is in the 
plutal form, suggesting more than the customary two (al-Hasan and al- 
Husayn). 

279 R'TB!.: 8; SDQ'. n. 1: 598; FNR. vol. I: 143; RWD!. vol. II: 524; 
MJL. vol. XVI, bb. 5: 80-81, vol. XLIIL bb. 1, n. 1: 3. 

?80'The sixth Imam. 

281 MJL. vol. XLII, bb. 2, n. 1: 10-11. Cf. also: RTB!.: 10; SDQ!. n. 
18: 592; SDQ*. vol. II, n. 3: 414; FNR. vol. I: 148; TBR!.: 148; IRB. vol. I: 
463. 
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Three things are at once striking about this catalogue of names. 
The first is that two crucial Arabic names are missing: those of a/- 
Bathi and al-‘Adbra’ (both rendered as ‘the Virgin’), a title ascribed 
to Fatima in numerous Traditions. The second is that al-Majlisi 
carries another Tradition, from Abt Ja'far al-Qummi, in which no 
less than twenty-three names are attributed to Fatima, although 
these ate not qualified as her names ‘with God’. A third point of 
note is that throughout the texts of Traditions, there are numerous 
other names attributed to Fatima, not all of which are found in al- 
Majlisi’s ostensibly official lists. Al-Musawi in the first volume of 
his a/-Kawthar provides a long list of Fatima’s names, some of 
which he categorizes as her kunya (pl. kuna) and others as her /aqab 
(pl. a/gab).?8 He is transmitting primarily from four works: al- 
Majlisi in his Bihér al-anwar, al-Bahrani in his ‘Awdlim al-‘uliim, al- 
Muhalláti?5? in his Rayábén al-shari‘a and al-Fayrüzábádi in his Fada’il 
al-khamsa min al-sihab al-sitta. These lists comprise the best-known 
names, and many others hardly known — al-Fayrüzábádi claims that 
there are close to one-hundred-and-forty-five names among her 
alqáb alone. Each of the names tells something of her history, or of 
her status, or of the mystical motifs that surround her. Sometimes, 
confusingly, the same name is found listed as a kunya and as a laqab, 
while others lose much of their succinctness in translation. 

Each of her names encapsulates a distinct theology and 
Tradition, delineating specific virtues and a precise status for 
Fátima. Noteworthy too in all the Traditions about the names of 
Fátima is the prominence given to physical purity and chastity: 


“Her names are Mother of al-Hasan, Mother of al- 
Husayn, Mother of al-Muhassin and Mother of 
her father. Her names, as cited by Abt Ja‘far al- 
Qummi, are: Fátima, the Virgin (a-Ba/Z], the In- 
violable (a/-Hasdn), the Free (a/-Hurra), the Mis- 
tress (a/-Sayyida), the Virgin (a/-“Adhra), the Radi- 





282 The /agab can be simple or composite, and is a qualifying term, in- 
dicating a moral quality, or a special merit attached to the bearer, or an 
honorific title, or the fact of his or her belonging to a particular sect or 
group, or even a physical peculiarity. 

283 Shaykh Dhabih Allah al-Muhalláti. Neither his name nor his works 
are recorded by Brockelmann. 
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ant (a-Zabrá), the Maiden of Paradise (a/- 
Hawrá?),** the Blessed (a/-Mubdraka), the Pure (a/- 
Tahira), the Chaste (a/-Zakiyya), the Satisfied (a/- 
Rádiya), She who satisfies God (a-Mardiyya), the 
Converser [with angels] (a-Muhaddatha), the 
Greatest Maryam (Maryam al-Kubra), the Most 
righteous (a/-Siddiqga al-Kubra): and it is said in 
Heaven, the Heavenly luminary (a-N/riyya al- 
samaniyya) and the Affectionate (a/Hdaniyya).””?85 


Transmitting from the Tafsir Furát b. Ibrahim al-Kifi and from al- 
Sadüq's Ma‘ané aLa&bbár, al-Majlisi reports that ‘Fatima’ is the 
earthly name of Muhammad's daughter, while in Heaven she is 
known as al-Mansüra (the one aided by God): 


“I said: My beloved Jibra'il , why is she called a/- 
Mansára in Heaven and Fátima on earth? He said: 
She is called Fátima on earth because she has 
separated her adherents (5/7) from the Fire, and 
her enemies have been separated from her love, 
and in Heaven she is called a/-Manséira, for this is 
the word of God, powerful and lofty, «and in that 
day believers will rejoice in Allah’s help to victory. He 
belpetb to victory whom He wilh, that is, the help of 
Fátima for her loved ones.”287 


The name ‘Fatima’ is, accordingly, a wordplay on the Arabic root f- 
t-m, with its primary meaning ‘to wean’. The concept of the 
Prophet’s daughter as one who has been weaned by God and as 
one by whom God weans others is expressed by numerous Tradi- 
tions, and although most of these have diverse wording, the word- 
play constituting the central element remains the same. Al-Majlisi 
records this Tradition from al-Sadüq's ‘Uydn a&bbár al-Rida: 





284 Literally, one possessing eyes that have a marked contrast between 
black and white. 

285 MJL. vol. XLIII, bb. 2, n. 15: 16-17. 

286 Cf. Q. 30: 4-5. 

287 MJL. vol. XLII, bb. 1, n. 3: 4; bb. 2, n. 17: 18. Cf. SDQ*. n. 53: 
396. 
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“The Messenger of God said: I called my daughter 
Fátima because God, powerful and lofty, has sepa- 
rated her and separated those who love her from 
the. Fire; 285 


Transmitting from al-Sadüq's “T/z/ al-shará 7, al-Majlisi notes that the 
concept of being weaned means ‘to be separated’.*®? In this sense, 
the texts delineate a four-fold separation for Fatima by God: she is 
separated from the Fire,?? from evil?! (suggesting that her purifi- 
cation, at the very least, took place in the womb), from polytheism 
(sbir&)9? and from menstruation.?? In addition, the texts use the 
root f-t-m in the sense of ‘to wean’, in that God has ‘weaned’ 
Fátima with knowledge: 


"| weaned you with knowledge, that is, I suckled 
you with knowledge until you had no more need 
and were weaned: or, I weaned you from igno- 
rance by means of knowledge: or, I brought about 


288 MJL. vol. XLII, bb. 2, n. 4: 12. Cf. SDQ*. vol. II, bb. 31, n. 174: 
46. Among the Sunni, cf. HNA. vol. II, bk. 31 (Kitab ma'rifat al-sahaba), 
Mandagib Fatima bt. rasil Allah, nn. 4788, 4789: 178-179, n. 4792: 180; 
KWZ. Part I, ch. 5, Fada’il Fatima al-Zabra’ bt. rasál Allâh, n. 2: 90; JWZ!. 
vol. I, bb. F£ dhikr tagwij Fatima bi- Af, : 421; RHB.: 26; SFI. vol. II, bb. 
Manágib Fátima a-Zabrá'; 179; MTQ. vol. V: 97; ISM. vol. 1, bb. 5: 425; 
SHL. bb. Fad! fi dhikr manáqib ‘Alt b. Abi Talib,: 43. 

289 MIT. vol. XLII, bb. 2, n. 7: 13. Cf. SDQ*. vol. I, bb. 142, n. 2: 
178. 

29 R'TB1: 15; SDQ*. vol. II, bb. 31, n. 336: 72; SDQ*. vol. I, bb. 142, 
nn. 5-6: 179; TFA? bb. 22, n. 5-1179: 570; SHB. vol. HI, bb. Manáqib 
Fátima al-Zabrá* 377; IRB. vol. I: 463; MJL. vol. XLIII, bb. 2, nn. 3-4: 12, 
n. 10: 14, nn. 12, 14: 15, nn. 17-18: 18-19. 

21 SDQ!. n. 18: 592; SDQ*. vol. II, n. 3: 414; SDQ®. vol. I, bb. 142, 
n. 3: 178; FNR. vol. I: 148; SHB. vol. III, bb. Mandgib Fatima al-Zahra’: 
377-378; IRB. vol. I: 463; MJL. vol. XLIII, bb. 2, n. 1: 10, n. 14: 15-16. 

292 R'TB!.: 10. 

293 K LY. vol. I, bk. 4 (Kitab al-bugia), bb. Mawlid al-Zahra’ Fátima, n. 6: 
460; SDQS. vol. I, bb. 142, n. 4: 179; SHB. vol. III, bb. Manáqib Fátima al- 
Zabrá* 378; IRB. vol. I: 463; MJL. vol. XLIII, bb. 2, n. 9: 14-15, n. 14: 15- 
16. 
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your weaning with milk combined with knowl- 
edge...”294 


The texts also demarcate four recipients of this separation from the 
Fire: her followers (55/2),?5 those who love her,2% her offspring?” 
and those who support her and her offspring. 

The separation of Fatima’s offspring from the Fire is inti- 
mately connected to a Tradition that is more profuse both in Sunni 
and Shi‘a sources: that Fátima has guarded her chastity, and be- 
cause of this, God has saved her offspring from the Fire. Although 
the question of Fatima’s chastity will be examined later, this Tradi- 
tion merits a place here: “Fatima has guarded her chastity and God 
has forbidden her offspring to the Fire"??? 

Thus, while her name indicates the fact of the weaning or 
separation, it is her chaste lifestyle that becomes the raison d'être for 
the salvation of her progeny. A number of texts identify these off- 





?9^ MJL. vol. XLIII, bb. 2, n. 9: 13. 

295 RTB!: 53; SDQ*. vol. II, bb. 31, n. 336: 72; SDQ*. n. 53: 396; 
SDQ*. vol. I, bb. 142, n. 5: 179; SHB. vol. II, bb. F£ mangilati-hd: 377-378; 
IRB. vol. I: 463; MJL. vol. XLIII, bb. 1, n. 3: 4, bb. 2, n. 3: 12, n. 10: 14, n. 
14: 15, n. 17: 18, vol. LXV, bb. 15, n. 135: 76. Cf. also FRT. n. 435: 321. 

?96 R'B2.: 123, 131, 184; SDQ*. vol. II, bb. 31, n. 174: 46; SDQ*. n. 
14: 64; SDQS?. vol. I, bb. 142, n. 1: 178; TFA!. vol. III: 98; TFA2. bb. 11, n. 
18-571: 294; TBR!.: 148; SHB. vol. III, bb. Manáqib Fatima al-Zahra’: 377; 
'TST?,: 182; IRB. vol. I: 463; HLL2.: 352; MJL. vol. XLII, bb. 2, n. 4: 12, 
n. 8: 13, n. 12: 15, n. 14: 16, vol. LXV, bb. 18, n. 66: 133, vol. XCV, bb. 7: 
139. Cf. also DAY. vol. II: 232. 

27 RTB!.: 53; 'TFA2, bb. 22, n. 5-1179: 570; MJL. vol. XLIII, bb. 2, n. 
18: 18-19. 

28 SDOS. vol. I, bb. 142, n. 6: 179; IRB. vol. I: 463; MJL. vol. VIII, 
bb. 21, n. 57: 50, vol. XLIII, bb. 2, n. 11: 14. 

299 SDQ*. vol. II, bb. 31, n. 264: 63, bb. 58, n. 1: 232; SDQ*. nn. 1-6: 
105-106; RWD!. vol. I: 281; SHB. vol. IN, bb. Mandgib Fatima al-Zabrá*: 
373; IRB. vol. I: 468, vol. II: 144, 310, 346; HLI2.: 351; MJL. vol. XLIII, 
bb. 3, n. 6: 20, bb. 9, n. 2: 230, nn. 3-6: 231, n. 7: 232, vol. XLVI, bb. 11, 
n. 51: 185, vol. XLVIII: 315, vol. XLIX, bb. 16, nn. 2-3: 217, vol. LXXV, 
bb. 16, n. 52: 78, vol. XCIII, bb. 27, nn. 14-18: 221-223. Among the 
Sunni, cf. HNA. vol. II, bk. 31 (Kitab ma'rifat al-sahaba), Manáqib Fatima bt. 
rasál Allah, n. 4789: 179; ISH. vol. IV, bb. 268, n. 5277: 209; KWZ. Part I, 
ch. 5, Fadá il Fátima al-Lahra’ bt. rasál Allah, n. 9: 94; RTB!.: 48; HAY. vol. 
IX, bb. Manáqib Fatima bt. rasl Allâh. 202; MTQ. vol. V: 97. 
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spring as al-Hasan, al-Husayn, Zaynab and Umm Kulthüm.500 
There are two more recipients of the act of weaning or separation 
and connected to the name of Fátima: her offspring have been 
separated from greed?! and her enemies have been separated from 
her love with a separation that will be most clearly seen in Fátima's 
actions on the Day of Judgment.?? 

The name ‘Fatima’ is written on the gate of Paradise and 
on the leg of the Throne and is seen there by Adam} as well as by 
Muhammad during his ‘night journey’. In a further, well-attested 
transmission, it is reported that ‘Fatima’ is among the words which 
Ádam received from his Lord, based upon Q. 2: 37 — «Then Adam 
received from His Lord words (of revelation) and He relented toward him» — 
and by which he repents.?? It is also noted that ‘Fatima’ is among 


300 IRB. vol. I: 468 (inexplicably, this text mentions al-Hasan, al- 
Husayn and Umm Kulthüm, but omits Zaynab); MJL. XLIII, bb. 9, n. 4: 
231, vol. XLIX, bb. 16, n. 3: 218, vol. XCIII, bb. 27, n. 16: 223. 

301 SD OS, vol. I, bb. 142, n. 2: 178: MJL. vol. XLIII, bb. 2, n. 7: 13. 

302 SDQ6. n. 53: 396; MJL. vol. XLIII, bb. 1, n. 3: 4, bb. 2, n. 17: 18. 
Cf. also FRT. n. 435: 321. 

505 SDQ5. vol. I, bb. 28, 67: 62; SDQ*. n. 1: 124; RWD*. bb. 3, n. 11: 
45; ABD.: 49; MJL. vol. XI, bb. 3: 157, n. 9: 164, vol. XVI, bb. 11, n. 62: 
362, vol. XXVI, bb. 7, n. 6: 324, vol. XXVII, bb. 10, n. 11: 6. Cf. also 
JQM.: 128. It must be admitted that the Shi'a transmit a number of Tradi- 
tions in which Adam sees written only the names of Muhammad and ‘Ali. 
Cf. RWD». bb. 4, n. 26: 51; HLL”. bb. 42: 190, b. 74: 234; MJL. vol. XI, 
bb. 3, n. 34: 181, vol. XXVI, bb. 7, n. 6: 324, vol. XXVII, bb. 10, n. 15: 7; 
NTR. vol. V, bb. 35, n. 14-5770: 237. 

304 'T'EA2. bb. 12, n. 77-737: 355; FNR. vol. I: 83; TST2. vol. I, n. 65: 
64; IRB. vol. I: 94, 526; HLL2.: 459; MJL. vol. VIII, bb. 23, n. 167: 191; 
vol. XXVII, bb. 10, nn. 6, 8: 3-4, n. 30: 228, vol. XXXVI, bb. 41, n. 191: 
331, vol. XXXVII, bb. 50, n. 41: 76, n. 59: 95, n. 64: 97, vol. XLIII, bb. 
12: 303. C£. also JOM.: 83; DAY. vol. II: 234. 

305 SDQ!. n. 2: 75, n. 7: 250; SDQ?. vol. II, bb. 33, n. 57: 358; SDQ*. 
vol. I, n. 8: 270, n. 84: 304; SDQ*. nn. 1-2: 125; AYY. vol. I, bb. 2, n. 27: 
41; FNR. vol. I: 157; RWD». bb. 4, n. 26: 51, bb. 5, n. 31: 54; SHB. vol. I, 
bb. F£ a-áyát al-munzala. 345; BTQ. n. 745: 379; TST?. vol. L n. 166: 112; 
IRB. vol. I: 465; HLL!.: 179; HLL2.: 14; ABD.: 76, 82; HRR!. vol. VII, bb. 
37, nn. 8843-8845: 98-99, n. 8847: 100; MJL. vol. XI, bb. 3, n. 20: 175, n. 
22-24: 176-177, n. 34: 181, vol. XII, bb. 3, n. 12: 66, bb. 9, n. 23: 260, vol. 
XVIII, bb. 9, n. 1: 83, vol. XXIV, bb. 50, n. 21: 183, vol. XXVI, bb. 7, nn. 
3-6, 9: 323-324, n. 15: 333, vol. XXVII, bb. 11, n. 1: 13, vol. XXXII, bb. 
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the words with which Ibrahim was tested by his Lord, based upon 
Q. 2: 124 — «And (remember) when bis Lord tried Abraham with (His) 
command...» Finally, a handful of Traditions posit that the name 
of Fatima is written in the Tawråt, in a narrative that is worth exam- 
ining. Al-Majlisi is transmitting from al-Sadüq: 


“A person of the Jews came to the Messenger of 
God...and said: Inform me of five things written 
in the Tawrat...the Prophet said: The first thing 
written in the Tawrát is ‘Muhammad is the Mes- 
senger of God', and in Hebrew this is Good. Then 
the Messenger of God recited this verse: «whom 
they will find described in the Torah and the Gospel (which 
are) with them...and bringeth good tidings of a messenger 
who cometh after me, whose name is the Praised One». In 
the second line is the name of my entrusted, ‘Ali 
b. Abi Talib, in the third and fourth my grandsons 
al-Hasan and al-Husayn, and in the fifth line their 
mother, Fatima, mistress of the women of the 
worlds. In the Tawrât, the name of my entrusted is 
Tliyya,°°? the names of my grandsons are Shabbar 
and Shabbir,*5 and they are the lights of Fatima. 


34, n. 3: 56, vol. XXXVII, bb. 50, n. 36: 65, vol. XLIV, bb. 30, n. 44: 245, 
vol. LX, bb. 2, n. 36: 80, vol. XCI, bb. 28, n. 15: 20; NTR. vol. V, bb. 35, 
nn. 8-5764, 9-5765: 232, nn. 14-5770, 15-5771: 237-238. Cf. also DAY. 
vol. II: 210, 421. 

306 In Q. 2: 37, Pickthall renders the Arabic &a/záf as ‘words’: in Q. 2: 
124 he translates the same word as *commands”. The thrust of these Tra- 
ditions is that Adam and Ibrahim received the same words from God. Cf. 
SDQ?. vol. II, bb. 33, n. 57: 358; SDQ*. vol. I, n. 84: 304; SDQ*. n. 1: 126; 
SHB. vol. I, bb. F£ a-dyát al-munzala. 345; ABD.: 82; HRR.. vol. VII, bb. 
37, n. 8844: 99; MJL. vol. XI, bb. 3, n. 24: 177, vol. XII, bb. 3, n. 12: 66, 
vol. XXIV, bb. 50, n. 8: 177; vol. XXVI, bb. 7, n. 3: 323;. Cf. also DAY. 
vol. II: 421. 

307 In some texts written Îliyyâ, and in Old Testament usage used for 
the prophet Elijah. 

308 In Islamic tradition, the names of the sons of Harun. 
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The Jew said: You have spoken the truth, Mu- 
hammad.” 309 


Two things are conspicuous in this narrative. The first is that the 
Tradition mixes two different Qur'anic verses, the first part of Q. 
7: 157 and most of Q. 61: 6, so that someone unused to the Qur'an 
would think them to be one verse.3!° The second is that, of the 
“holy five', only Fátima does not receive another name: instead, she 
is qualified by her epithet ‘mistress of the women of the worlds’. 

In the case of Fatima, the appellation a+Zahra’ (the Radi- 
ant) is directly connected with the themes of light that suffuse her 
stoty. Some descriptions of her conception augment the accounts, 
with depictions of light emanating from God to Muhammad and 
then to Fátima and “Ali. Al-Majlisi portrays the light that flowed 
daily from Fátima as she stood in prayer: white at dawn, yellow at 
noon, red in the evening. This light passed from her to her sons 
and then to the other Imams. In a lengthy Tradition, which he 
transmits from al-Sadáq's T/al a-shará'i, al-Majlisi offers an expla- 
nation for this appellation, so routinely attached to the name of 
Fátima: 


“I said to Abú ‘Abd Alláh:?!! Son of the Messen- 
ger of God, why was a/-Zahra’ named ‘radiant 
(sabrá)? He said: Because three times in the day 
she shone with light on the commander of the 
faithful. The light of her face was shining in the 
morning prayer and on the people in their beds: 
the whiteness of that light entered their rooms in 
Medina and whitened their walls. They were as- 
tonished at this, and they came to the Prophet and 


9? SDQ!.: 191; MFD?.: 37; MJL. vol. IX, bb. 2: 298, vol. XIII, bb. 11, 
n. 11: 331, vol. XXXVII, bb. 50, n. 4: 36. 

310 The first part of Q. 7: 157 reads: «Those who follow the messenger, the 
Prophet who can neither read nor write, whom they will find described in the Torah and 
the Gospel (which are) with them...». Q. 61: 6 reads: «And when Jesus son of Mary 
said: O Children of Israel! Lo! I am the messenger of Allah unto you, confirming that 
which was (revealed) before me in the Torah, and bringing good tidings of a messenger 
who cometh after me, whose name is the Praised One. . .». 

311 The sixth Imam. 
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asked him about what they had seen. He sent 
them to the house of Fátima. They came to her 
house, and saw her sitting in her prayer niche, 
praying. They light of her face spread from her 
prayer niche, and they understood that what they 
had seen was from the light of Fátima. When the 
day reached its zenith and she lined up for the 
prayer, the light of her face shone with a yellow 
color, and the yellowness entered the rooms of the 
people and yellowed their walls and their com- 
plexion. They came to the Prophet and asked him 
about what they had seen, and he sent them to the 
house of Fátima. They saw her standing in her 
prayer niche, and the light of her face — the bless- 
ings of God be upon her, and upon her father and 
husband and children — was shining with yellow. 
They understood that what they had seen was 
from the light of her face. At the end of the day, 
when the sun had set, the face of Fátima took on a 
reddish color, and her face radiated with the red- 
ness, joyfully and thankfully to God, powerful and 
lofty. The redness of her face entered the rooms 
of the people and reddened their walls. They were 
astonished at this, and they came to the Prophet 
and asked him about what they had seen, and he 
sent them to the house of Fátima. They saw her 
sitting, praising God and glorifying Him, and they 
understood that what they had seen was from the 
light of Fátima's face. This light did not cease on 
her face until al-Husayn was born."5:2 


While only al-Sadüq and al-Majlisi record such detail about the 
various colors of the light, almost all the Traditions detailing the 
name a/-Zahra’ follow the essential leitmotif of light, already an im- 
portant part of the narratives of Fatima’s pre-existent state. From 





312 SDOS. vol. I, bb. 143, n. 2: 180: MJL. vol. XLIII, bb. 2, n. 2: 11- 
12. 
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al-Sadiq’s ‘Wal a-shbará?' and from al-Tüsi's Misbáb aLamwár, al- 
Majlisi transmits the following: 


"Why was Fátima aLZabrá' named radiant 
(sabrá)? He said: Because God, powerful and 
lofty, created her from the light of His majesty, 
and when she radiated she illuminated the heavens 
and the earth with her light. The vision of the an- 
gels was overwhelmed, and the angels fell down 
before God, prostrating and saying: Our God and 
Mastet, what is this light? God revealed to them: 
This is light from My light. I have lodged it in my 
heavens and created it from My majesty. I brought 
it forth from the loins of the Prophet of my 
prophets, and I have preferred him over all the 
prophets. I have brought forth from that light 
Imams to accomplish My command and guide to 
My truth, and I have made them My Caliphs in 


My earth after the termination of My revelation.” 
313 


Fátima is designated with the title a+Zabra’ because, creating her 
from the light of His majesty?'^ God placed her before the 
Throne?!5 so that she shone over the whole world,?'6 making the 
heavens and the earth manifest by her light.?" On the day of her 
birth, a light shone in the heavens, such as the angels had never 
witnessed prior to that day.?!? From her light, God brought forth 
lamps which He suspended like pendants on the Throne: these 
shone upon the heavens and the earth, which then radiated with 


55 SDOXS. vol. I, bb. 143, nn. 1-3: 179: IRB. vol. I: 464; MJL. vol. 
XLIII, bb. 2, n. 5: 12. 

54 RTB!.: 54; SDQ*. n. 16: 64; SHB. vol. HI, bb. Mandgib Fatima al- 
Zahra’: 378. 

5 ABD.: 591; MJL. vol. XXXVI, bb. 37, n. 24: 73. C£. also JOM.: 


Q2 


316 ABD.: 143, 591; MJL. vol. XXXVII, bb. 50, n. 51: 82, vol. XL, bb. 
91, n. 81: 43. Cf. also JOM.: 128, DAY. vol. II: 403. 

317 MJL. vol. XXV, bb. 1, n. 30: 16. 

518 MJL. vol. XVI, bb. 5: 80. 
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the light of Fátima.?!? When she stood in her prayer niche, the light 
of Fátima's face shone on the people of the heavens in the same 
way that the light of the stars shine on the people of the earth. This 
same light shone on “Ali at the beginning of the day like the fore- 
noon sun, and at the end of the day like the luminous moon and 
the glittering star.*?? In Heaven, Fatima is possessor of a dome 
made of ruby: its height in the air stretches for the distance of a 
year, and it is suspended by the power of the Omnipotent. It has 
neither strap above it to suspend it nor prop below it to hold it up. 
It contains one-hundred-thousand doors, each attended by one- 
thousand angels. The people of Paradise see Fatima as clearly as 
each sees the glittering star, gleaming in the horizon of heaven, and 
they proclaim that she is a/-Zahra’, the radiant one. 

The name Fatima and the appellation a/-Zabra’ are the 
chief names given to the daughter of the Prophet, and receive 
much attention in the books of Tradition: her other titles, at least 
twenty-seven in al-Majlisi’s ‘official’ litanies,?! although used con- 
sistently throughout the Traditions, are accorded less elucidation. 
Many of them focus upon the issue of physical and spiritual purity, 
with a brief clarification offered for ‘the Pure’ (a/-Tahira): Fatima is 
called a/Tabira on account of her purity from every uncleanness 
(danas) and obscenity (rafath).>°2 The text then goes on to insist that 
she neither menstruated nor shed blood in childbirth, a phenome- 
non that will be examined later in terms of her virginity. To the title 
al-Tabira, which Shifa scholars connect with the so-called Ta 
verse (Q. 33: 33), a verse that they hold to be addressed exclusively 
to Muhammad, “Ali, Fatima, al-Hasan and al-Husayn, some authors 
add the derivatives ‘the Clean’ (a/-Tuhra) and ‘the Immaculate’ (a/- 
Mutabbara), as well as the name ‘the Unstained’ (s-Naqiyya).?? Her 
purity is further stressed by the use of the titles ‘the Chaste’ (z^ 


319 ABD.: 143; MJL. vol. XLIII, bb. 2, n. 16: 17, vol. XXXVII, bb. 50, 
n. 51: 82. Cf. also DAY. vol. II: 143. 

320 R'TB!.: 54; SDQ*. n. 15: 64; SDQS. vol. I, bb. 143, n. 3: 181; SHB. 
vol. Hl, bb. Mandgib Fatima al--Zabrá* 378; MJL. vol. XLIII, bb. 2, n. 6: 11- 
12, n. 14: 15-16. 

91 MJL. vol. XLIII, bb. 2, n. 1: 10-11, n. 15: 16-17. 

92 MIT, vol. XLIII, bb. 2, n. 20: 19. 

323 QQM. n. 2: 309; SDQ?. vol. II, n. 3210: 602; SDQ*. vol. II, bb. 68, 
n. 1: 267. 
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Zakiyya),°+ ‘the Inviolable’ (a/+Hasdn)3?5 and ‘the Virgin’ (al 
“Adhra’),32° a designation expressed more frequently by the use of 
the term a/-Baté! and which will be examined in more detail in a 
later chapter. 

It is not Fátima alone who is given the epithet a 
Mubaddatba: a reference to one who converses with angels, it is also 
used of Maryam (cf. for example Q. 3: 42-43, 45-46), who con- 
verses not merely with angels, but also with Jibril himself (Q. 19: 
18-22), of Sara, wife of Ibrahim (Q. 11: 71-73) and by some schol- 
ars of the mother of Musa (Q. 28: 7). Fátima is declared to be mu- 
haddatha:>*’ she is given this title, writes al-Majlisi, because the an- 
gels descended from Heaven and proclaimed to her, as they had 
proclaimed to Maryam daughter of ‘Imran: 


“And when the angels said: Fátima! «Lo! Allah hath 
chosen thee and made thee pure, and hath preferred thee 
above (all) the women of creation» 528 


324 For examples of this title, c£. RTB!.: 10; RTB*.: 12; QQM. n. 17: 
230, n. 2: 309; SDQ!. n. 18: 592; SDQ?. vol. II: 572, n. 3210: 602; SDQ*. 
vol. II, n. 3: 414; SDQ>. vol. II, bb. 68, n. I: 267; SDQ*. n. 9: 58; SDQS. 
vol. I, bb. 142, n. 3: 178; TFA!. vol. VI, bb. 3, n. 12: 10; ENR. vol. I: 148; 
TBR!.: 148; RWD!. vol. II: 542; SHB. vol. HI, bb. Manáqtb Fatima al- 
Zahra’: 406; IRB. vol. I: 30, 463; HLL2. bb. 121: 318; AML. vol. I: 172, 
vol. III: 77; KFM2.: 303; MJL. vol. XXXIII, bb. 14, n. 392: 47, bb. 20, n. 
547: 282, vol. XXXV, bb. 2, n. 1: 45, vol. XLIII, bb. 2, n. 1: 10, n. 15: 16, 
vol. XLV, bb. 44: 276, vol. XCVI, bb. 30, n. 1: 74, vol. XCVII, bb. 5, n. 
12: 195, n. 15: 197, n. 20: 199, vol. XCVIII, bb. 18: 179, vol. XCIX, bb. 5, 
n. 1: 44, bb. 8: 198. Cf. also JOM.: 82. 

95 SHB. vol. IM, bb. Manáqib Fatima al-Zahra’: 406; MJL. vol. XLIII, 
bb. 2, n. 15: 16. 

326 SHB. vol. II, bb. Manáqib Fatima al-Zabrá 406; KFM2.: 335; MJL. 
vol. XLIII, bb. 2, n. 15: 16, vol. XLVI, bb. 5: 259, vol. XCVII, bb. 129: 
383. 

327 OHL. 821; MFD?.: 329; SHB. vol. IIL, bb. Mandgib Fatima al- 
Zabrá^. 384; IRB. vol. I: 468; MJL. vol. XXX, bb. 19: 132, vol. XLII, bb. 
3, n. 48: 55, n. 66: 79. 

98 R'TB!.: 10, 56; SDQ*. vol. I, bb. 146, nn. 1-2: 182; MJL. vol. XIV, 
bb. 16, n. 23: 206, vol. XLIII, bb. 3, n. 65: 78. 
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This is a remarkable Tradition, which takes a direct quotation from 
Q. 3: 42, but removes the name Maryam and replaces it with 
Fátima: an unavoidable necessity if the transmitters are to maintain 
their argument that at the very least, Fátima is equal to Maryam. 
Other texts are then used to demonstrate that Fátima is in fact su- 
perior. Part of the Shi'a reasoning would be that Fatima would 
have to have been a muhaddatha, for if not, Maryam, Sara and the 
wife of Músà would rank above her. In fact, the texts surrounding 
Fátima's birth, with the appearance of the heavenly women whose 
number includes Sára and Maryam in a position subservient to 
Fátima, serve to illustrate her superiority. 

The title ‘She who satisfies God’ (a/-Mardiyya) is also linked 
by the transmitters to a Quranic verse: «But ab! thou soul at peace! 
Return unto thy Lord, content in His good pleasure (Q. 89: 27-28). The 
Traditions posit that this verse, like Q. 33: 33, was addressed to 
Muhammad and the ‘people of the house’, making Fatima both z/- 
Mardiyya (She who satisfies God) and a/-Rdédiyya (She who is satis- 
fied).5? 

In answer to a question about who washed Fátima after 
her death, the transmitters record a Tradition which gives ‘Ali as 
the answer, with the justification that she was ‘the Righteous’ (a/- 
Siddiga) and could only be washed by one who was also righteous 
(siddiq) 3°0 


329 Cf. KLY. vol. III, bk. 2 (Kitab al-jand’iz), bb. al-Mu’min là ya&rab ‘ala 
gabd rithi-hi, n. 2: 128; MJL. vol. VI, bb. 6, n. 31: 162, bb. 7, n. 49: 196, vol. 
XXIV, bb. 34, n. 7: 94, vol. LVIII, bb. 42, n. 24: 48. 

330 KLY. vol. I, bk. 4 (Kitab al-bujja), bb. Mawlid al-Zahra’ Fátima, n. 2: 
458, n. 4: 499, vol. ITI, bk. 2 (Kitab al-jandé iz), bb. al-Rajul yaghsil al-mar'a, n. 
13: 159; SDQ>. vol. L n. 399: 142; SDQ®. vol. I, bb. 148, n. 1: 184; TFA! 
vol. I, bb. 23, n. 67: 440; SHB. vol. III, bb. Mandgib Fatima al-Zahra’: 413; 
HRR|. vol. II, bb. 24, n. 2825: 530, n. 2834: 533; MJL. vol. XIV, bb. 16, n. 
3: 197, vol. XXVII, bb. 2, n. 7: 291, vol. XLIII, bb. 7, n. 16: 184, n. 32: 
206, vol. LXXVIII, bb. 8, n. 16: 299; NTR. vol. II, bb. 21, n. 6-1758: 185. 
Some of the transmitters link Fátima in this to Maryam, positing that just 
as Maryam, when she died, could only have been washed by ‘isd, so 
Fátima could only have been washed by ‘Ali. Cf. KLY. vol. I, bk. 4 (Kitab 
al-buja), bb. Mawlid al-Zahra’ Fatima, n. 4: 459; SDQ®. vol. I, bb. 148, n. 1: 
184; HRR!. vol. II, bb. 24, n. 2825: 530, n. 2834: 533; MJL. vol. XXVII, 
bb. 2, n. 7: 251, vol. XLIII, bb. 7, n. 32: 299, vol. LXXVIII, bb. 8, n. 16: 
299. 
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An incident taken up in the Qur’anic text in a narrative 
concerning the childhood of Maryam, reads: 


«And ber Lord accepted her with full acceptance and 
vouchsafed to her a goodly growth; and made Zechariah her 
guardian. Whenever Zechariah went into the sanctuary 
where she was, he found that she had food. He said: O 
Mary! Whence cometh unto thee this (food)? She answered: 
It is from Allah.. Allah giveth without stint to whom He 
wilby (Q. 3: 37). 


Not surprisingly, Fatima too is fed by angels: this forms part of a 
particular genre by which almost everything posited about Maryam 
— from her conversation with angels to her virginity — is posited 
equally about Fatima, so as not to diminish her superiority. In 
Fatima’s case, two elements are of note. The first concerns her 
‘food’ during the period of her pre-existence, reported by al-Majlisi 
transmitting from al-Sadüq: 


“It was said: Prophet of God, where was Fatima? 
He said: She was in a hollow under the leg of the 
Throne. They said: Prophet of God, what was her 
food? He said: The glorification, hallowing, accla- 
mation and praise of God...”331 


A second strand denotes a miraculous feeding after her birth, and 
takes up as its theme the story of Maryam’s miraculous feeding 
during her childhood under the guardianship of Zakariyya’: in the 
case of Fátima, the story is told in various contexts and with di- 
verse wording. In the account related below, the context is of “Ali, 
awaking one morning and finding that there is nothing to eat. He 
goes out to beg money in otder to buy provisions and, having 
prayed with Muhammad in the mosque, they return home together 
to Fátima: 


“Then the Prophet took *Ali by the hand, and they 
hurried to Fátima. She was in her prayer niche, 


331 SDQY. n. 53: 396; MJL. vol. XLIII, bb. 1, n. 3: 4. 
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and in front of her was a simmering bowl. When 

she heard the words of the Messenger of God she 

went and greeted him: she was the most beloved 

of people to him. He returned her greetings of 

peace and rubbed her head with his hand...she 

took the bowl and placed it in front of the Mes- 

senget of God. He said: Fátima, where did you get 

this food from? I have never seen a color like it, or 

smelt fragrance like it, or eaten anything as good! 

Then he put his hands on my shoulders and said: 

This is given in exchange for your dinars! «Aah 

giveth without stint to whom He wil." 592 
Like Maryam, Fatima received this heavenly food while in her place 
of prayer, immediately situating the story in a religious framework. 
In all the accounts, the relevant verse of the Qur'án concerning 
Maryam in the temple is quoted: sometimes it is Fátima herself 
who declares the origin of the food by quoting the verse, while 
other accounts place the words on the lips of Muhammad. The 
story further serves the purpose of underscoring both the extreme 
poverty of ‘Ali and Fatima, at least in the early part of their mar- 
riage, as well as their unqualified dependence on God and His 
providence towards the ‘people of the house’. In his commentary 
on the Tradition, al-Majlisi notes that it is carried by the Sunni exe- 
gete al-Zamakhshari: Ibn Kathir and al-Suyuti also carry it.333 Their 
Shifa counterpart, al-Bahrani, transmits it too, but curiously, the 
more pro-Fatima Sunni transmitters like al-Nisaburi remain silent. 





532 RTB!.: 51; AYY. vol I, bb. 3, n. 41: 171; TFA2. bb. 69, n. 7-1271: 
214-217; RWD!. vol. II: 528, 532; SHB. vol. IN, bb. Mandgib Fatima al- 
Zahra’: 387, 409; TST?.: 529; IRB. vol. I: 469; AML. vol. I: 171; ABD.: 
114, 359; MJL. vol. XIII, bb. 16, n. 4: 197, vol. XXI, bb. 22, n. 14: 21, vol. 
XXXV, bb. 6: 251, n. 14: 255, vol. XXXVII, bb. 51, n. 7: 103, n. 8: 105, 
vol. XLI, bb. 102: 30, vol. XLIII, bb. 3, n. 30: 27, n. 35: 29, n. 38: 31, n. 
51: 59, n. 60: 68, n. 63: 76, bb. 12, n. 73: 310, vol. XCIII, bb. 15, n. 25: 
147. Among the Sunni, cf. RHB.: 45-46. Cf. Q. 3: 37. 

333 MIL. vol. XLII, bb. 3: 29. C£. ZMR. vol. I, Sarat al "Irán. 427. 
C£. also KTR2. vol. IL, SZrat al "Irán, v. 37: 33; SYT. vol. IL, Sarat ál 
"Irán: 36. 


3 FÂTIMA THE VIRGIN: TRADITIONS, 
TEACHING AND PIETY SURROUNDING 
THE CONCEPTION AND BIRTH OF AL- 
HUSAYN 


In the pre-Christian Roman Empire, the notion of 'virgin birth' 
was an esoteric language, used as a way of denoting a man's divin- 
ity. In reality, classical and pagan mythologies are suffused with 
accounts of ‘virgin’ births, most often expressed through impregna- 
tion by a god in human form, or an animal, or even an inanimate 
object, but almost always without sexual intercourse. In one sense, 
miraculous conceptions and extraordinary circumstances for births 
enable humanity to believe in innocence and rectitude, and serve as 
an example of how cultures maintain a ‘savior’s’ character pure and 
unsullied. The societal aspiration is that by not permitting its savior 
to be born through the carnal, sexual act, his ot her essence or soul 
will be without sin. The belief that purity is necessary in all mytho- 
logical leaders is a universal value (and not, as some hold, an inno- 
vation of Christianity), easily traceable in stories from most cul- 
tures: the wide diffusion of such stories throughout diverse cultures 
seems to confirm the so-called ‘Parallelist School’ of Carl Jung (d. 
1961), which proposes that the concepts of mythology/religion 
evolved out of the popularity of evolutionary thought. Human be- 
ings react correspondingly to analogous stimuli because they are 
human, genetically patterned to respond in that way. After a pro- 
longed period of reacting in a particular way, humans pass on (that 
is, draw from the collective consciousness) acquired traits: the sto- 
ries of mythology and religion develop because reactivity is patt of 
the collective consciousness. Themes common in mythological 
stories create a subconscious bond between mankind. The use of 
unusual or mystical circumstances around mythological births al- 
lows people to see a correlation between one culture and another. 
In this, Jung is diametrically opposed, for example, to the 
so-called ‘Ritualistic School or *Diffusionist School of James Fra- 
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zier (d. 1941) and others, which holds that all humans had their 
origin in one place and spread worldwide, carrying their cultures 
(stories) with them, so that if separate peoples have the same sto- 
ries or gods, there must have been contact in which the more so- 
phisticated group passed on its ideas to the more primitive.» 

The Hellenistic world alone has a plethora of virgin birth 
narratives (among them, Pythagoras, Plato and Alexander). Zeus 
achieved notoriety for having fathered numerous children by hu- 
man mothers, impregnating Semele by means of a thunderbolt*> 
and Danaë in a shower of gold.?* In the Greek and Roman pan- 
theon of gods and goddesses, the goddesses themselves could be 
said to be virgin mothers. Athena and Artemis were regarded as 
virgins, for having given birth, they dipped themselves into the riv- 
ers so that their virginity was renewed. A Greek myth held the 
same of Juno, who habitually renewed her virginity by bathing in a 
magical fountain: there are also accounts of a goddess who restored 
her virginity after sexual intercourse by bathing in a fountain lo- 


334 Jung held that certain ostensibly universal symbols or images are 
innate and encoded in humanity, archetypes that reside so deep in the 
collective unconscious that they can never be articulated consciously. He 
employed this concept of inherent symbols present in all human psyches 
to explain the cross-cultural appearance of specific images and narrative 
prototypes. Jung was struck by the fact that his patients in therapy often 
‘spontaneously’ told stories or had dreams that included imagery reminis- 
cent of classical mythology and ethnographic reports from around the 
world. Faced with this, he eventually hypothesized that these were innate 
symbols that all humans have and which all humans can access and use. 
Thus, he implicitly assumed a strong parallelism between individual psy- 
chic processes and (group) cultural processes. Much like Freud, Jung felt 
that myths were group expressions of an innately human psychic phe- 
nomenon. Drawing upon a variety of literature, Jung assembled a list of 
what he saw as common archetypes. He posited that these assisted human 
beings in processing and dealing with the empirical experiences they went 
through in their lives, providing a lens by which to make sense of differ- 
ent people, events, etc. and providing the unconscious with a language to 
express psychological needs or aspects that were underdeveloped or need- 
ing attention. According to Jung, the myths are filled with archetypes, 
which is why he felt that myths usually resonate with people. 

335 Price, S. and Kearns, E, eds. The Oxford Dictionary of Classical My- 
thology: 504. 

336 Ibid.: 145. 
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cated between the upper Tigris and Euphrates in the territory in 
which contemporary Zoroastrians*’ located some of their holy 
places. This renewable virginity would eventually find a resonance 
in the Islamic Traditions concerning the maidens of Paradise, but 
strands of it may well be significant in understanding Fátima as 
Virgin and Mother. 

The ancient Egyptian queens wete believed to have been 
impregnated by the gods, a /itmotif that extends even to the mother 
of the first Japanese Emperor and the mother of Buddha, who 
gave birth through divine favor. Even the Chinese had a mother- 
goddess and virgin with child in her arms, as did the ancient Etrus- 
cans. Devaki, the radiant virgin of the Hindu mythology, became 
the wife of the god Vishnu and bote Krishna, the beloved hero, by 
Vishnu's hair being placed in her womb. The old Teutonic goddess 
Hertha (the Earth) was a virgin, but was impregnated by the heav- 
enly Spirit (the Sky), and her image with a child in her atms was to 
be seen in the sacred groves of Germany. In Norse mythology, 
Frigga conceived and bore a son, Balder, healer and savior of man- 
kind, through the embrace of Odin, the All-Father. In the Aztec 
story of Chimalman and Quetzalcoatl, the culture has the virgin 
Chimalman impregnated by the highest of the gods. There is no 
mention in the story of the traditional sexual act: instead Chimal- 
man is ‘breathed’ upon by the Aztec God and becomes pregnant. 
The child or hero born from Chimalman is considered the ‘Son of 
the Lord of the High Heavens'.338 

Other cultures too have utilized the concept of virgin con- 
ceptions to describe the births of their legendary heroes. Campbell 
writes of ‘modified’ virgin births, citing Sargon of Argade, a ruler of 
Mesopotamia (c. 2350 BC) and Moses, drawn from the bul- 
rushes.?? He also names Mithra,34° the Persian savior who was 


337 The major, ancient, monotheistic and pre-Islamic religion of Per- 
sia, with its founder, Zoroaster, active in the 6™ century B.C. or even 
eatlier. The supreme god was Ahura Mazda. Zoroastrianism gradually 
became contaminated with strands of older religious systems. 

338 C£. Kingsborough, E.K. Mexican Antiquities, vol. VI. London: A. 
Aglio, 1830-48: 176. 

339 Campbell, J. The Masks of God: Occidental Mythology: 73, 133. 
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born under a sacred tree beside a hallowed stream, and is depicted 
as ‘emerging’ from a ‘mother’ or ‘generative’ rock, perceived as the 
earth giving birth to the archetypal man.*4! Campbell is adamant 
that Jesus’ virgin birth “must be interpreted as a mystic motif from 
the Persian or Greek, not Hebrew side of the Christian heritage." 

By tradition Zoroaster, who began to disseminate his relig- 
ion in Persia around the 61! century B.C., was born of a virgin im- 
ptegnated by a supreme god who sent an emanation of himself to 
accomplish this task. Zoroaster’s unabashedly supernatural parturi- 
tion was preceded, accompanied, and followed by miracles similar 
to those recounted in the birth of others touched in a singular way 
the hand of the gods.*3 But celibacy, so extolled by Mani,*4+ was 
abhorred by the virgin-born Zoroaster. Manichaeism extols celi- 
bacy as the greatest virtue, advocating it for those initiated in the 
higher orders: when all other desires are dispelled by a fervent 
longing for the love of God, and when that love becomes the con- 
trolling factor of the devout, he is instructed to take a vow of chas- 
tity, not entering into marriage if he desires to serve God un- 
equivocally. Marriage is declared incompatible with sanctity, and is 
envisaged as impure and defiling. Mani posits sexual intercourse as 





340 Prior to the advent of Zoroastrianism, Persia had a polytheistic re- 
ligious system, of whom Mithra was the most important in the pantheon 
of gods. 

341 Campbell, J. The Masks of God: Occidental Mythology: 260-261. The 
precise relationship between Ahura Mazda to his virginal consort Anahita 
is unclear: it is not implausible that she was regarded as the virgin mother 
of Mithra, having conceived miraculously, and having, like Mary in Catho- 
lic theology, given birth to a child miraculously, without rupture of her 
hymen. Alternatively, the Traditions relate her giving birth and having the 
power to renew her virginity by bathing in magical water. 

5? Campbell, J. The Masks of God: Occidental Mythology: 336. 

555 Zoroaster distinguished himself from all others whose birth con- 
tained supernatural elements: for while Fatima, for example, fell to the 
ground and proclaimed the oneness of God, as soon as Zoroaster 
emerged from his mother’s womb, having dazzled bystanders with the 
alluring light of his divine ancestry, he laughed stridently, signifying that 
life is good and ought to be enjoyed. 

344 Mani or Manes was born around A.D. 216 and propagated a dual- 
istic religion, Manichaeism, which spread throughout Persia and met with 
severe persecution during the ‘Abbasid period. 
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the worst type of uncleanliness, with virginity as the highest form 
of life. All this is conflicts radically with the teachings of Zoroaster. 
In no period of the history of his religion was celibacy ever deemed 
a virtue. Those practicing it were not considered more holy or held 
in higher reverence, as among the Manichaeans: in contrast, their 
chosen lifestyle was strongly reprehended. Even the priests were 
not to be celibates, for it was a cardinal point of the faith of every 
true Zoroastrian that he should marry and rear a family. It is im- 
probable that in the variegated strands of Persian Zoroastrian 
thought we might discover theological the roots of Fátima's virgin- 
ity. 

Illustrated here is not merely the wide dispersion of the 
concept of the virgin-mother, but also its great antiquity. The vi- 
sion of the ‘Perfect Man’ has ever hovered over the mind of hu- 
manity: and a perfectly instinctive supposition with regard to such a 
being was that he would be born from a ‘Perfect Woman’, who 
according to early ideas would necessarily be the Virgin Earth itself, 
mother of all things. 

Of all the theological and spiritual titles given to Fatima, 
the designation ‘virgin’, expressed by the Arabic a/-‘Adhra’ and 
more frequently by a/Bati/ remains the most enigmatic. It is at 
once obvious that the Islamic understanding of her virginity is 
vastly different from the Catholic conception of Mary’s virginity. 
Why would Islam insist so unwaveringly upon the designation ‘vir- 
gin’ for Fatima, even though it had to devise an innovative defini- 
tion of virginity in order to do so, and is quite unmistakably speak- 
ing of a virginity that is not the same physical virginity of Mary (or 
of the Qur'anic Maryam)? Shi'a Islam presents Fatima as married 
with (at least) four children, and there is no suggestion that any of 
her children were not the result of sexual intercourse or that her 
marriage with ‘Ali was devoid of sexual relations. It is patently clear 
that Fatima must be declared a virgin if she is not to become sec- 
ondary to Maryam, whose virginity is underscored both in the 
Qur’anic text and in the books of Tradition. But the texts never 
overcome the ongoing problem that while Maryam's virginity is 
quite clearly physical, Fátima's is not. As a way of solving this prob- 
lem, the books of Shi‘a Tradition propose a redefinition of virgin- 


ity. 
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«And when the angels said: O Maryam! Lo! Allah hath 
chosen thee and made thee pure, and hath preferred thee 
above (all) the women of creation» (Q. 3: 42). 


The Quranic conception of Maryam’s virginity is almost entirely 
physical. While the verse that declares that God has made her pure 
is not necessarily a reference to physical virginity, the Qur'an does 
insist that Maryam's son ‘Isa is unfathered (Q. 3: 47, 19: 18-20). It 
is this unfathered conception and deliverance of a child that clearly 
defines her virgin state. Even so, these verses, in contradistinction 
to Catholic Tradition, do not essentially suggest that Maryam's vir- 
ginity is perpetual, continuing after the birth of ‘Isa. Nor does the 
Qur’anic text in any way insinuate that God has removed from the 
life of Maryam the natural but, in Islamic eyes, reprehensible pain 
and bleeding of the menstrual cycle, although this is the interpreta- 
tion proposed by some exegetes, like al- Rázi.?^^ 

Fátima's virginity is presented in dissimilar and varied 
ways: at least one of these consists of a reinterpretation of the verse 
of Maryam being purified (Q. 3: 42) by substituting the name of 
Fátima: but this does not automatically suggest perpetual virginity, 
any more than it does in the case of Maryam. Nonetheless, the ex- 
planation of Fátima's virginity, unlike that of Maryam, is not of 
something physical, but of something esoteric. At no time is there a 
hint that any of her children are parallel to ‘Is in that they are un- 
fathered. Hers is a singularity that is expressed in multifaceted the- 
ology. 


345 The Sunni exegete al-Rázi, in his treatment of Q. 3: 42, posits that 
freedom from menstruation was one of five elements in the purification 
of Maryam by God (/abbara-bá ‘an al-hayd). Cf. RAZ. vol. VIII, Sarat âl 
‘Imran, v. 42: 43. Cf. also QRT. vol. IV, Sarat al Tmran, v. 42: 82-83. The 
contemporary Shi‘a exegete al-Tabátabá'i raises the issue in his examina- 
tion of the same verse, writing that “it has also been said that her purifica- 
tion means that she was a virgin who did not menstruate.” Cf. TBT. vol. 
VL Sarat al "[prán, v. 42: 6-7. C£. also Ayoub, M. The Qur'an and Its Inter- 
preters, vol. IL, The House of Tmran: 126, 128. 
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To begin with, number of texts speak of Fátima guarding 
her chastity: “Fatima has guarded her chastity and God has forbid- 
den her offspring to the Fire."546 

These words, literally translated as ‘fortified’ or ‘made in- 
accessible her private parts’ (the same words used of Maryam in Q. 
21: 91) certainly confirm her temporary virginity, that is, prior to 
her marriage with ‘Ali. The texts then offer two diverse explana- 
tions of virginity, with a tentative definition of Maryam and Fatima 
together, that at once raise a number of difficulties: 


“The Prophet was asked: What defines the virgin? 
Because, Messenger of God, we heard you say: 
Maryam is a virgin and Fátima is a virgin. He said: 
the virgin is she who does not secrete blood (‘red- 
ness’), that is, does not menstruate, because men- 
struation is reprehensible in the daughters of the 
prophets."5^7 


Virginity in this text is carefully redefined, for nothing can be pos- 
ited about Maryam that cannot also be posited about Fátima: if 
Maryam is declared a virgin, Fátima must be a virgin too. But no- 
where in the Qur’anic texts is Maryam's virginity ever explicitly 
defined as anything else but that she conceived ‘Is4 without sexual 
intercourse. This text specifies Fatima’s virginity in an innovative 
and peculiar way, making the lack of menstruation its basis. Even 
more troublesome is that freedom from menstruation is nowhere 





346 SDQ5. vol. II, bb. 31, n. 264: 63, bb. 58, n. 1: 232; SDQ*. nn. 1-6: 
105-106; RWD!. vol. I: 281; SHB. vol. HI, bb. Mandqib Fatima al-Zahra’: 
373; IRB. vol. I: 468, vol. II: 144, 310, 346; HLL2.: 351; MJL. vol. XLIII, 
bb. 3, n. 6: 20, bb. 9, n. 2: 230, nn. 3-6: 231, n. 7: 232, vol. XLVI, bb. 11, 
n. 51: 185, vol. XLVIII: 315, vol. XLIX, bb. 16, nn. 2-3: 217, vol. LXXV, 
bb. 16, n. 52: 78, vol. XCIII, bb. 27, nn. 14-18: 221-223. Among the 
Sunni, cf. HNA. vol. II, bk. 31 (Kitab ma'rifat al-sabába), Manáqib Fatima bt. 
rasál Allah, n. 4789: 179; ISH. vol. IV, bb. 268, n. 5277: 209; KWZ. Part I, 
ch. 5, Fadáil Fátima al-Zahra’ bt. rast Allah, n. 9: 94; RHB.: 48; HAY. vol. 
IX, bb. Manáqib Fatima bt. rasúl Allâh. 202; MTQ. vol. V: 97. 

347 RTB!.: 54; SDQ*. n. 17: 64; SDQS. vol. L bb. 144, n. 1: 181; FNR. 
vol. I: 149; SHB. vol. III, bb. Mandgib Fatima a-Zabrá* 378; IRB. vol. I: 
464; NTR. vol. II, n. 3-1344, bb. 37: 37; MJL. vol. XLIII, bb. 2, nn. 13-14: 
15-16, vol. LXXVIII, bb. 4, n. 36: 112, vol. XCII, bb. 129: 383. 
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posited of other daughters of the prophets: certainly, there are no 
texts that make a similar claim for Muhammad's other daughters, 
Zaynab, Ruqayya and Umm Kulthüm. Lammens is quite correct in 
his claim that, at the approach of Fátima, her three sisters vanish 
and fade unaccountably into history.348 

Ibn Hanbal proposes a Tradition, which seems at once to 
contradict this interpretation of Fatima’s virginity. In it, Fatima 
comes to Muhammad to say that she is menstruating: he tells her 
that the blood she is shedding is not menstrual, but merely a vein, 
and directs her to cease with her prayer, wait a few days until it is 
settled, then to wash, change garments and pray. In both these 
Traditions, the woman involved is identified merely as ‘Fatima’, 
leading one to believe that it is Muhammad's daughter.*#? Never- 
theless, all the other major transmitters who recount these Tradi- 
tions identify the woman involved either as Fatima bt. Abi Jaysh, or 
as Fatima bt. Abi Hubaysh, or as Fatima bt. Qays (or otherwise as 
Umm Habiba bt. Jahsh, or merely as “a woman’). In most, but not 
all cases, Ibn Hanbal identifies the Fatima of whom he is writing 
either as ‘daughter of Muhammad’ or ‘daughter of the Messenger 
of God’, or by the customary ‘peace be upon her’ or ‘may God be 
pleased with her’. Here, he does not: and he certainly seems to be 
speaking of Muhammad's daughter. Nevertheless, the weight of 
evidence lies with the majority of transmitters.?50 


348 Lammens, H. “Fatima and the Daughters of Muhammad": 221. 

349 HNB. vol. X, Hadith Umm Salama, n. 26655: 196, n. 26802: 227. 
But cf. also HNB. vol. IX, Hadith ‘A’isha, n. 24592: 367 (in which the 
bleeding woman is identified as Umm Habiba), n. 25679: 569 and vol. X, 
Hadith ‘Aisha, n. 25739: 15, n. 26315: 122-123 (in which the woman in 
question is named as Fátima bt. Abi Hubaysh). 

350 Cf. DRM. vol. I, bk. 1 (Kitab al-salat wa-l-tahéra), bb. 80, n. 114: 
196, n. 120: 198, nn. 124, 125: 199, n. 128: 200; BUK!. vol. I, bk. 4 (Kitab 
al-wudi’), ch. 67, n. 228: 146, bk. 6 (Kitab al-hayd), ch. 10, n. 303: 183, n. 
317: 190-191, n. 322: 194; MSL. vol. L bk. 3 (Kitab al-hayd), ch. 131, nn. 
652, 653, 654, 655, 656: 189, nn. 657, 658: 190; MJA. vol. I, bk. 1 (Kitab al- 
lahára wa-sunani-ha), bb. 115, nn. 620, 621: 203, n. 624: 204, bb. 116, n. 
626: 205; ADD. vol. I, bk. 1 (Kitab al-tahdra), bb. 107: 63-64, bb. 108: 65; 
NSAI. vol. I, bk. 1 (Kitab al-tabára), bb. Dhikr al-ightisal min al-hayd: 116- 
119, bb. a/Aqrá* 120-122, bk. 3 (Kitab al-hayd wa-Listibáda), bb. Dhikr al- 
istibáda wa-iqbál al-dam: 181-182, bb. Dhikr al-agra’: 183-184. 
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A curious reference to this state of affairs in the life of 
Fátima is found in a Tradition, carried with a slight variation in the 
wording, by some Sunni and Shi'a transmitters: 


“Between the beating of al-Husayn and the birth 
of al-Hasan there was nothing but purity.”>°! 


Some transmitters add the word 'perfect to denote the purity, 
while others omit the words ‘bearing’ and ‘birth’, so that it reads 
literally: “There was purity between al-Hasan and al-Husayn." Un- 
questionably, this text (specifically in its reduced form) does not 
refer to a purity of relationship between the two brothers, but 
points rather to the time period between their births. It cannot 
mean that Fátima had no sexual relations with her husband during 
the period between the births: for one thing, Shi'a Tradition holds 
the conception of al-Husayn to be in the time period denoted by 
the Tradition quoted above (fifty days after the birth of al-Hasan), 
and for another, this would mean that al-Husayn's was a virginal 
conception, and there is no hint of this in Sunni or Shi‘a Islam. It 
can only refer to Fátima's lack of menstruation: that, between the 
birth of her first child and the conception of her second, she did 
not return to the cycle of menstruation normal to a woman, since 
God had removed menstruation from her. 

The solitary Qur'anic reference to menstruation is found in 
Q. 2: 222, in which the male believer is instructed: 


«They question thee (O Muhammad) concerning menstrua- 
tion. Say: it is an illness, so let women alone at such times 
and go not in unto them till they are cleansed. And when 
they have purified themselves, then go in unto them as Al- 
lah hath enjoined upon you. Truly Allah loveth those who 


351 Among the Sunni, cf. BGD. vol. I: 142; BRR. vol. I: 393; ATH?. 
vol. II: 18; RHB.: 118; SQL!. vol. I, n. 1724: 331; HAY. vol. IX, bb. 
Manáqib al-Husayn: 185; SHL. n. 875: 404. Among the Shiva, cf. KLY. vol. 
I, bk. 4 (Kitab al-bujja), bb. Mawlid al-Husayn, n. 2: 463-464; SHB. vol. III, 
bb. F£ ma'dlf umüri-bá: 449; HRR!. vol. XXI, bb. 17, n. 23355: 381; MJL. 
vol. XLIII, bb. 11, n. 42: 258; NTR. vol. XV, bb. 12, n. 3-17732: 124, bb. 
50, n. 2-17838: 158. 
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turn unto him, and loveth those who have a care for clean- 
Hess» 


The Arabic adban, which Pickthall renders as ‘illness’, carries the 
sense of ‘damage’ or ‘harm’ or ‘injury’, but is diversely rendered by 
English translators who, without diminishing its negativity, give it a 
broad range of meanings.*°? The Muslim commentators attempt to 
clarify the precise meaning: for al-Tabari, menstruation is called 
adhan by teason of the stench of its odor and the uncleanness or 
filth (gadhar) of its impurity (72/452). Al-Zamakhshati designates it 
as something unclean or filthy (qad/zr), which leads to antipathy and 
revulsion in those who encounter it.?* Al-Qurtubi renders adhan 
slightly less censoriously, as something which hurts, or offends, or 
wrongs women, but then concurs with al-Tabari that it is an alle- 
gory for gadbar, and applies to it the term makrih (reprehensible). 
He refers his reader to further Qur’anic texts: Q. 2: 264 (in both 2: 
263 and 2: 264 Pickthall renders the word adhan as ‘injury’) and Q. 
33: 48 (in which Pickthall translates the same word as ‘noxious 
talk’).355 Al-Razi too, designates adhan as the manifestation of an 
illness or weakness, stressing the necessity of isolation for a woman 
who is in her menses, not only for its disagreeable odor and foul 
color, but also because of the powerful impetuosity it produces in 
its victim.956 

Certainly, the Islamic restrictions against menstruating 
women, as reflected in the corpus of Traditions, are less harsh than 
those of the Jewish, permitting almost everything (including asso- 
ciation) except for sexual intercourse." There are a number of 
Traditions forbidding women to fast and pray during the ‘tempo- 


352 While among English interpreters of the Qur'an, Rodwell, Sale 
and Yusuf Ali prefer ‘pollution’, Palmer renders it as ‘hurt’ and Irving, 
more blandly, as ‘nuisance’. Shakir and Assad, like Irving, reduce the nega- 
tivity somewhat by translating it as ‘discomfort’ and ‘vulnerable condition’ 
respectively. 

55 YTB! vol. IV, Svirat al-baqara, v. 222, nn. 4234-4237: 394-375. 

354 ZMR. vol. I, Sarat al-baqara, v. 222 : 201. 

555 ORT. vol. HI, Sarat al-baqara, v. 222: 85-86. 

356 RAZ. vol. VI, Sarat al-baqara, v. 222: 66. 

357 Cf. for example TIB. vol. I, bk. 27 (Kitab al-fitan), bb. 12, n. 545: 
171. 
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rary illness’ of their menses,*>* but the prayers, unlike the fasting, 
need not be made up afterwards.?? Nor is circambulation (tawaf) of 
the Kaba permitted? but there appears to be no prohibition of 
reading or reciting the Qur'án.?9! Ultimately though, menstruation 
militates against a woman: for although forbidden to pray and fast 
during menstruation, this is nonetheless regarded as a defect in 
their religion.?62 

But Fátima is spared all of this, by a unique Divine favor, 
for not even of Maryam is it explicitly claimed that her purification 
by God entailed a suspension ot removal of menses: indeed, the 
texts insist that this lack of menstruation makes Fátima unlike all 
other women.?65 The miracle granted to Fátima echoes in a sense 
Mary's Immaculate Conception in Catholic dogma: a God who 
steps in and bends the laws of nature by removing something that 
1s inevitable but odious. 


“When Fátima, peace be upon her, was born, 
God, powerful and lofty, inspired an angel, by 
whom He loosened the tongue of Muhammad, 
who called her Fátima. Then He said: I have 
weaned you with knowledge and I have weaned 
you from menstruation. Then Abu Ja'far said: By 
God! God, may He be blessed and exalted, has 
weaned her with knowledge and from menstrua- 
tion by the covenant."564 


Nor does this matter go unnoticed by Fatima’s peers: 


358 BUK!. vol. L bk. 6 (Kitab al-hayd), ch. 8, n. 301: 181-182, ch. 10, n. 
303: 183, ch. 26, n. 322: 194, ch. 30, n. 327: 196. 

55? Ibid.: ch. 22, n. 318: 191. 

360 Ibid.: ch. 3, n. 293: 177-178, ch. 9, n. 302: 182-183. 

361 Thid.: ch. 9, n. 182 (n.n.). 

362 Thid.: ch. 8, n. 301: 181-182. 

363 TST?. vol. I, n. 163: 111; MJL. vol. XXXVII, bb. 2, n. 9: 43. 

364 KLY. vol. I, bk. 4 (Kitab a-huja), bb. Mawlid al-Zahra’ Fátima, n. 6: 
460; SDOS. vol. I, bb. 142, n. 4: 179; IRB. vol. I: 463; MJL. vol. XLIII 
bb. 2, n. 9: 7, n. 14: 16. 
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“Anas b. Málik, on the authority of his mother, 
who said: I never saw Fátima bleed, either in men- 
struation or in parturition.' 365 


The Shifa texts then offer a second specification of virginity. Al- 
Majlisi elucidates it in a note attached to one of the Traditions 
about menstruation being reprehensible for a prophet's daughter: 


“The virgin is separated, that is, she is separated 

from the women of her time by the lack of seeing 

blood. He said, at the end: A woman virgin is 

sepatated from men, who have no lust for her. 

Maryam the mother of ‘Isa was named in this way, 

and Fátima was named 'the Virgin' to separate her 

from the women of her time, in superiority, relig- 

ion and nobility. It was also said to separate her 

from the wotld for the service of God Most High. 

Al-Fayrüzábádi said something similar to this."566 
The theme of separation in this Tradition, already extant in the 
definition of the name Fátima, is highlighted by a number of simi- 
lar Traditions. Al-Majlisi transmits that: 


“God forbade ‘Ali women while Fatima was still 
alive because she was pure and did not menstru- 
ate. ‘Ubayd al-Harawi? said in a/-Gharibayn that 
Maryam was called a virgin because she was cut of 
from men, and Fatima was called a virgin because 
she was cut off from an equal."568 





365 SDQ!. n. 9: 182; SDQ*. vol. I, n. 193: 89; TBR!.: 148; MJL. vol. 
XXXVII, bb. 50, n. 36: 64, vol. XLIII bb. 3, n. 9: 21. Among the Sunni, 
cf. RHB.: 44. 

366 MJL. vol. XLII, bb. 2, n. 13: 15. 

57 Abü ‘Ubayd Ahmad b. Muhammad b. Muhammad b. ‘Abd al- 
Rahman al-Harawi al-Basháni (d. 401/1010: Cf. GAL S. 1: 200) in his 
Kitab al-gharibayn f? al-qur án wa-l-hadith. 

368 MJL. vol. XLIII, bb. 2, n. 14: 16. Cf. also IRB. vol. III: 330. 
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The declaration that Fátima is a ‘maiden of Paradise in human 
form’ (bawrá' insiyya)? means, in a sense, virginity, for this is the 
perpetually renewable status of these creatures. The Arabic singular 
bawrá' (pl. br) has come to mean the ‘maidens of Paradise’, the 
large black pupils of whose eyes are in sharp and beautiful contrast 
to the whiteness of the irises (and the paleness of their skin). Most 
pertinent in terms of Fátima are the Qur'anic verses which describe 
these Jr as ‘virgins’, designated by the Arabic plural abkdr (Q. 56: 
36), untouched by man or jinn (Q. 55: 56, 74) and ‘pure wives’, 
which Pickthall inexplicably renders as ‘companions’ (Q. 2: 25, 4: 
57). This last virtue is, according to the commentators, that they are 
free from bodily impurity and defects of character. To the brief 
Qur’anic statements are added the Traditions and traditional exege- 
sis: what must be underlined here is that their virginity is consis- 
tently renewable, a theme already encountered in pagan mythology. 
Having been purified, they suffer neither the distress of menstrua- 
tion, nor any human craving, nor the pain of childbirth, for they 
bear none. 

In which of these characteristics precisely is Fatima a hu- 
man hawrd? Is her virginity understood in like manner to theirs, as 
something renewable? Of itself, the designation serves to render 
Fátima ethereal and not quite human, giving her a slightly indefin- 
able status, by which physical, human virginity cannot be effectively 
judged. While some Sunni transmitters hold that she is a human 
hawra’ because, like them, she does not suffer menses,>” it is clear, 
as we have seen, that her status of human /awrd’ is most intimately 
bound up with the notion of her pre-existent light and of her con- 
ception in the womb of her mother Khadija by means of heavenly 


369 SDQ!. n. 7: 460; SDQ*. vol. I, bb. 11, n. 3: 115; SDQ*. n. 53: 396; 
FNR. vol. I: 149; TBR?. vol. II: 408; SHB. vol. II, bb. Manáqib Fátima al- 
Zabrá* 383; ABD.: 240; MJL. vol. IV, bb. 1, n. 4: 3, vol. VIII, bb. 23, n. 6: 
119, n. 160: 188, vol. XLIII, bb. 1, nn. 2-3: 4, bb. 2, n. 17: 18, bb. 3, n. 42: 
43, vol. XLIV, bb. 30, n. 33: 240. Among the Sunni, cf. BGD. vol. V, n. 
2481: 87, vol. XII, n. 6772: 331; KWZ. Part I, ch. 5, Fadá'il Fatima al- 
Zabrá' bt. rasl Allah, n. 33: 105; JWZ!. vol. I, bb. Fé fad! Fátima: 411-413, 
bb. F£ dhikr tagwij Fatima bi-‘Alé 421; SFI. vol. IL, bb. Manáqib Fatima al- 
Zahra’. 184; MTQ. vol. V: 97. 

370 Cf. for example JWZ!. vol. I, bb. F£ dikr tazwij Fátima bi-"Alf. 421; 
MTQ. vol. V: 97. 
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fruit. 

The conception and birth of al-Husayn, in tandem with 
that of Fátima his mother, is not only meticulously encased in ac- 
counts of heavenly intervention, but also contains elements upon 
which the transmitters ate not wholly agreed. One of these more 
pragmatic features is the dating of his birth, although this factor is 
not as crucial as it is in Fatima’s life. The Sunni historian al-Tabari 
notes that al-Hasan was born about halfway through Rzzadán of 
the third year of the #zra (i.e. 3/625) and that Fatima became preg- 
nant with al-Husayn in the same year, some saying within fifty days 
of al-Hasan's birth." Later in his work, he posits that al-Husayn 
was born in Sha‘bdn of the fourth year of the Aira (January 
4/626),>7 adding that there are some who claim that al-Hasan was 
in fact born in the second year of the Ayra (and, concomitantly, al- 
Husayn in the third), but that if Fatima and ‘Ali were married in the 
second year of the ra, such reports about al-Hasan are errone- 
ous.?? Few other Sunni transmitters are much occupied with the 
dating of his birth: al-Nisaburi, for example, merely mentions that 
he was born one yeat and ten months after his brother al-Hasan, 
while al-Khawarizmi, noting the discrepancies among the transmit- 
ters, posits the third year of the /7ra for al-Hasan and the fourth 
year for al-Husayn, as does al-Shablanji.5/^ 

It is the Shi'a transmitters who cannot agree: with rare ex- 
ceptions (positing the months of Rabí“ al-awwal or ]umádá al-ald), 
most agree that he was born in the month of Sa‘ban. The major 
discrepancy lies in which year of the Aira the birth occurred: some 
posit the third,?^ others the fourth.?7e 


3⁄1 YTB?. vol. VII, n. 1431: 142. Among the Sunni transmitters, cf. 
for example SQL!. vol. I: 393; SHL.: 113. 

57 YTB2. vol. VII. n. 1453: 161. 

575 YTB?. vol. VII, n. 1367: 91-92. 

3⁄4 HNA. vol. IH, Part 3, bk. 31 (Kitab ma'rifat al-sabába), Manáqib abl 
bayt rasú Allah, n. 4885: 210; KWZ. Part I, ch. 6, Fada‘! al-Hasan wa-l- 
Husayn, n. 1: 135, ch. 7, Fada al-Husayn wa-l-khassat bi-hi, n. 1: 209; SHL.: 
113. 

375 RTB!,: 71; KLY. vol. I, Kitab al-huja, bb. Mawlid al-Husayn b. ‘Ali, 
n. 3: 464; TFA!. vol. II, bb. 15: 41. 

Y6'TST6.: 12; IRB. vol. II: 40, 53; MJL. vol. XIX, bb. 8: 192, vol. XX, 
bb. 16, n. 2: 182, vol. XLIII, bb. 11, n. 1: 237, vol. XLIV, bb. 26 n. 15: 
198, bb. 26: 201. 
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The miraculous stories that encase the annunciation of his 
birth, his conception and his parturition are a fusion of the em- 
blematic gente of story that is constructed around the birth of any 
savior or a hero. Among these, the following are the most signifi- 
cant. 

We have already examined some of the texts dealing with 
the pre-existence of Fátima and her creation from light: most 
prominent among these is the ashbah Tradition, which almost in- 
variably contain reference to al-Husayn and his older brother al- 
Hasan as constituent members of a pre-existent family deriving 
from the light of God. These texts, with variant wording, are found 
throughout the corpus of Shi‘a Tradition, as well as in some Sunni 
books, and sufficient examples are given earlier in this work. 

Attendant upon the date of al-Husayn’s birth is a well- 
attested Tradition, carried by many of the foremost Shi‘a transmit- 
ters, that Fatima carried him in her womb for a period of only six 
months. Most of them correlate this miraculous gestation with ‘isa 
son of Maryam, who is held by pious tradition to have had a gesta- 
tion of the same period of time. 


“She gave birth to him in six months: the birth of 
a child in six months is unheard of, except for al- 
Husayn and ‘Isa son of Maryam.”377 


Curiously, a few transmitters omit the name of ‘Is4, ascribing a six 
month gestation instead to Yahya, son of Zakariyya’,>”8 leading the 
Shia scholar Ibn Nama al-Hilli to offer a laconic note in his Muthir 


57 RTB!.: 71-72; KLY. vol. I, Kitab al-hujja, bb. Mawlid al-Husayn b. 
‘Ali, n. 4: 464; QQM. bb. 16, n. 6: 125; SDQ®. vol. I, bb. 156: 205; SHB. 
vol. II, bb. F£ musdwati-hi: 300, vol. IV, bb. F£ mu Fizati-hi: 57; IRB. vol. I: 
583; HRR!. vol. II, bb. 12, n. 2756: 502; MJL. vol. XIV, bb. 17, nn. 2-3: 
207, vol. XXV, bb. 9, n. 15: 254, vol. XXXIX;: 71. vol. XLII, bb. 11, n. 
31: 253, n. 44: 258, vol. XLIV, bb. 22: 162, bb. 26, n. 14: 198, bb. 30, n. 
17: 232, vol. LXVI, bb 37: 266. Among the Sunni, cf. RHB.: 118. 

3⁄8 ABD.: 292, 294, 562-563, 565; MJL. vol. XXIII, bb. 15, n. 23: 272, 
vol. XXXVI, bb. 39, n. 137: 158, vol. XLIII, bb. 11, n. 20: 245, n. 31: 253, 
nn. 44-45: 208. 
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al-ahzan that “some say ‘Isa and some Yahyá."*? The Sunni histo- 
tian al-Tabari mentions that the Christians claimed that Yahya 
(John the Baptist) was born six months before ‘isd (Jesus).38° So in 
fact do some Muslims, like al-Tha‘labi in his Qzsas al-anbiya’.°*! But 
although the Tradition of Yahyâ (or Îsâ) being only six months in 
the womb abounds among the Shia, it is scarcely found among 
their Sunni counterparts, suggesting that the six month’s gestation 
could be a interpolation of the six month period between the births 
of Yahya and ‘Isa. Nevertheless, the Tradition achieves its primary 
aim: to elevate al-Husayn, while still in the womb, to the distinctive 
status of Yahya or ‘Isa, thereby separating him from other men, 
and suggesting something very special about him even from the 
time of his conception. 

This elevation is complemented by a second Tradition, 
which will be examined later, and which claims that the heavens 
and the earth have only ever wept for two men, Yahya and al- 
Husayn, as well as a third Tradition, based on Q. 19: 7 carried by 
very few transmitters, which posits that, as in the case of Yahya, so 
too in the case of al-Husayn, no-one had ever been named thus 
before: 


“I heard Abu “Abd Allah**? saying: «We have given 
the same name to none before (him).» Al-Husayn b. ‘Ali: 
no-one before him had this name, and Yahya b. 
Zakariyya’: no-one before him had this 
name..."385 


The detachment of al-Husayn from other men and his elevation to 
a higher status 1s articulated in another arcane Tradition, transmit- 


57? Died 650/1252. Neither his name nor his work is recorded by 
Brockelmann. Cf. Muthir al-abzán. 12. 

380 YTB. vol. IV, nn. 711-712: 102. 

381 TLB.: 12. 

382 The sixth Imâm. 

383 QQM. bb. 28, n. 10: 182-183; AYY.: 295; MJL. vol. XLV, bb. 40, 
n. 22: 211. 
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ted by al-Majlisi from al-Astarabadhi and from al-Karájaki's?9 Kanz 
jami: al-fawá id. 


"She became pregnant with al-Husayn, and God 
guarded her and the one in her womb from 
Iblis."585 


This Tradition is carried by none of the chief Shi‘a sources, but is 
closely related to the Qur'anic verse in which the wife of ‘Imran 
and mother of Maryam, having consecrated to God the child in her 
womb, dedicates her to God at the moment of her birth: 

«And when she was delivered she said: My Lord! 

Lo! I am delivered of a female — Allah knew best 

of what she was delivered — the male is not as the 

female; and lo! I have named her Mary, and lo! I 

crave Thy protection for her and for her offspring 

from Satan the outcast» (Q. 3: 36). 


This verse is expanded by Muhammad in a Tradition we have al- 
ready seen: 


“There is none born of the children of Adam 
whom Satan does not touch as soon as he is born, 
and who does not raise his voice in a cry from the 


touch of Satan, except for Maryam and her son." 
586 


To Maryam and her son is now added al-Husayn, enriching his 
status in a careful re-reading of the Qur'anic verse and adaptation 
of this Tradition first carried by al-Bukhari: 





384 Abd al-Fath Muhammad b. ‘Abd al-Rahmán b. ‘Uthmân al- 
Karájaki (d. 499/1057: c£. GAL S. I: 602, 969 and Sezgin 1: 551). 

55 ABD.: 562; MJL. vol. XXIII, bb. 15, n. 23: 272, vol. XXXVI, bb. 
39, n. 137: 108. Iblis is one of the Islamic names denoting Satan. 

386 BUK'. vol. IV, bk. 55 (Kitab ahddith al-anbiya), ch. 39, n. 641: 426- 
427. 
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“On the authority of Abu ‘Abd Alláh,?*?' who said: 
When Fatima became pregnant with al-Husayn, 
Jibrail went to the Messenger of God and said: 
Fátima will give birth to a boy, whom your com- 
munity after you will kill. When Fátima became 
pregnant with al-Husayn she was reluctant in car- 
rying him and at the time of her giving birth to 
him, she was reluctant at his birth. Then Abt ‘Abd 
Allah said: Never in the world has a mother been 
seen to give birth to a boy with such reluctance, 
but she was reluctant after having learned that he 
will be killed. And this verse came down about 
her: «And We have commended unto man kindness to- 
ward parents. His mother beareth him with reluctance, and 
bringeth him forth with reluctance, and the bearing of him 
and the weaning of him is thirty months»? 598 


The insertion in this Tradition by al-Kulayni and others of the 
Qur’anic verse (Q. 46: 15) to underscore the parturition of al- 
Husayn by Fatima ‘in tears’ heralds a whole series of harrowing 
forewarnings of his future martyrdom even before his birth: the 
major part of this series is expressed through angelic visitation, but 
the warnings also come through Muhammad in some sort of vi- 
sion, or by individuals in their dreams. Three examples will suffice 
to illustrate this genre: 


“On the authority of Abu “Abd Allah,>* who said: 
Jibrail came down to Muhammad and said to 
him: Muhammad, God announces to you a child 
who will be born of Fatima, and whom your 


387 The sixth Imam. 

388 KLY. vol. I, Kitab al-huja, bb. Mawlid al-Husayn b. "Ali, n. 3: 464; 
QQM. bb. 16, n. 4: 122; SHB. vol. IV, bb. F£ imamat Abi ‘Abd Allah al- 
Husayn: 57; ABD.: 563; MJL. vol. XLII, bb. 11, n. 21: 246, n. 31: 253, vol. 
XLIV, bb. 30, n. 16: 231, vol. LIII, bb. 29, n. 126: 102, vol. LXVI, bb. 37: 
266. Cf. Q. 46: 15. I have followed Pickthall in rendering the verb Aaraha- 
jakrabu as ‘reluctance’ although in reality it carries a much stronger sense 
of ' to loathe’, ‘to hate’ or ‘to feel disgust’. 

389 The sixth Imam. 
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community after you will kill. He said: Jibra'il, 
peace to my Lord, I have no need of a child who 
will be born of Fátima, and whom my community 
after me will kill. He ascended, and then came 
down and said the same thing to him. Muhammad 
said: Jibra'il, peace to my Lord, I have no need of 
a child who will be born of Fátima, and whom my 
community after me will kill. Jibra'il ascended to 
Heaven, and then came down and said: Muham- 
mad, your Lord greets you and announces to you 
that He is the One who sets in his descendents the 
Imamate (a/imdma), the authority (a-m/4ys) and 
the testament (a/-wasiyya). He said: I am content. 
Then he sent to Fátima: God has announced to 
me a child who will born of you, and whom my 
community after me will kill. Fátima sent to him: I 
have no need of a child from me, whom your 
community after you will kill. He sent to her: God 
has already placed in his descendents the Imamate, 
the authority and the testament. She sent to him: I 
am content. And «she bore him with reluctance and 
brought him forth with reluctance. . .». 99? 


This story is archetypical in the narratives of al-Husayn’s concep- 
tion and birth, and is recounted in various ways and in different 
settings. One of the most prominent, for example, is a visit by God 
to Muhammad as he sits in the house of Fatima with al-Husayn in 
his lap. Inexplicably, Muhammad begins to weep, and in response 
to Fatima’s confusion, says that he has, in that very hour, seen the 
Most High in a most beautiful form (f ahsan sára).?! God questions 


$9 KLY. vol. I, Kitab al-huja, bb. Mawlid al-Husayn b. "Ali, n. 4: 464; 
QQM. bb. 16, n. 6: 123-124; SDQS. vol. I, bb. 156, n. 3: 205; SHB. vol. 
IV, bb. Fí zzámat Abi ‘Abd Allah al-Husayn: 62-63; ABD.: 562-563; MJL. 
vol. XXIII, bb. 15, n. 23: 272, vol. XXV, bb. 9, n. 15: 254, vol. XLIII, bb. 
11, n. 20: 245, vol. XLIV, bb. 30, n. 17: 232. 

391 Only on rare occasions in the Old and New Testaments is God 
Himself is said to appear in a dream (Gen. 20: 3, 28: 13, 1 Kgs. 3: 5): oth- 
erwise, He communicates through an angel. For a Sunni discussion of 
Muhammad seeing God in ‘a most beautiful form” (f ahsan súra) during his 
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Muhammad about his love for al-Husayn. “He is the delight of my 
eye," replies Muhammad, “my sweet basil, the fruit of my heart and 
the skin between my eyes.” God then places His hand on al- 
Husayn's head, saying that His blessings, prayers, mercy and favor 
are upon the boy, but announcing that he is the master of the mar- 
tyrs from first to last.?? [n some of the accounts, Muhammad is 
given red soil from Karbala’, the place of al-Husayn’s death. In 
others, it is either Jibril or God who makes the announcement. Still 
others omit any reference to Divine or angelic visitation, and ar- 
ticulate the announcement of death through a vision given to Mu- 
hammad.??5 

A further exemplar of this category of narrative is found in 
the stories of angels, sometimes alone and sometimes in large 
numbets, often in curious shapes and forms, visiting Muhammad 
in various places — frequently in the house of Umm Salama — to 
console him over al-Husayn's future martyrdom. An example is 
recorded by Ibn Ta’ts: 


“A full year after the birth of al-Husayn, twelve 
angels came down to the Messenger of God: one 
of them was in the form of a lion, the second in 
the form of a bull, the third in the form of a sea 
monster (dragon) and the fourth in the form of a 
child of Adam, and the remaining eight in various 
forms. Their faces were red, their eyes wet with 
tears, and having spread their wings they said: 
Muhammad, what befell Habil (Abel) through 





‘night journey’, cf. KTR?. vol. VI, Sarat sád, vv. 65-70: 84, Súrat al-najm, vv. 
5-18: 448-449; SYT. vol. V, Sarat sad, vv. 67-70: 596-597, vol. VI, Sarat al- 
najm, vv. 5-18: 159. 

392 Cf. QQM. bb. 21, n. 1: 140, n. 2: 70; MJL. vol. XLIV, bb. 30, n. 
29: 238. 

393 Among the Sunni transmitters of this genre, cf. TRM. vol. IX, bk. 
50 (Kitab almanágib), bb. Manáqib al-Hasan wa-l-Husyan, n. 3774: 333; 
HNA. vol. III, Part 3, bk. 31 (Kitab ma'rifat al-sahaba), bb. Awwal fadá'M Abi 
‘Abd Allah al-Husayn b. “Af, n. 4884: 210, n. 4888: 211-212, nn. 4890, 
4892: 213; RHB.: 146-147; TIB. vol. III, bk. 30 (Kitab al-managib), bb. 10, 
Manáqib abl bayt al-nabi, n. 6136: 1733, n. 6157: 1737-1738: SQL‘. vol. II: 
347; HAY. vol. IX, bb. Manáqib al-Husayn: 187-189; SHL.: 114. 
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Qabil (Cain) will befall your child al-Husayn, son 
of Fatima: he will receive the same recompense as 
Habil, and his killers will bear the same responsi- 
bility as Qabil. There remained in the heavens not 
an angel ‘drawn near'?^ who did not come down 
to the Prophet, each of them greeting him and 
consoling him about al-Husayn. They informed 
him about the reward he would receive and 
showed him his tomb, and the Prophet said: O 
God, forsake those who forsake him and kill those 
who kill him..."595 


The symbolism of the angelic forms is a resonance of the sort of 
apocryphal language used in the Old Testament Book of Daniel, as 
well as in some of the prophets like Isaiah and Ezekiel and in the 
New Testament Book of Revelation.*”° 

The books of Tradition abound with these stories, related 
with an assortment of details. The Sunni transmitter al- 
Khawarizmi, for example, dedicates a whole chapter of his Magtal 
al-Husayn to telating them from various sources, while a number of 
his Sunni colleagues, including Ibn Hanbal, al-Nisábüri and al- 
Tabari relate the story in various settings, sometimes in an angelic 
visitation, sometimes in a vision, always containing the same strand 
of a tragic augury.??? 


394 The ‘angels drawn near’ are named in the Qur’an as the mugar- 
rabiin. Cf. Q. 4: 172, where Pickthall renders the word as ‘favoured’. 

395 'TST6.: 13-14; MJL. vol. XLIV, bb. 30, n. 46: 246. Among the 
Sunni, cf. KWZ. Part I, ch. 8, Akbbár rasûl Allah ‘an al-Husayn wa-ahwal-hi, 
n. 12: 237. 

396 Cf. for example the four heavenly creatures described by John in 
the bk. of Revelation: the first like a lion, the second like an ox, the third 
with a face like a man and the fourth like an eagle (Rev. 4: 7). Ezekiel's 
four creatures all have the shape of a man, but each has four faces: of a 
man, of a lion, of an ox and of an eagle (Ez. 1: 5-11). Cf. also Muham- 
mad’s vision during his ‘night journey’ of the four angels bearing the 
'Throne (Q. 40: 7): the first in the form of a man, the second in the form 
of a bull, the third in the form of an eagle and the fourth in the form of a 
lion. Cf. SYT. vol. VI, SZrat al-najm, vv. 5-18: 159. 

57 HNB. vol. I, Musnad ‘Al b. Abi Tâlib, n. 648: 184-185; vol. IV, 
Musnad Anas b. Malik, n. 13539: 482, n. 13796: 527; TRM. vol. IX, bk. 50 
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A final example of such accounts is expressed in the 
dreams of people. One of these dreams, that of Umm al-Fadl, is 
recorded both by Sunni and Shi‘a transmitters, and although it has 
ominous overtones, Muhammad interprets it in a positive mannet: 


“On the authority of Umm al-Fadl, daughter of al- 
Hárith, that she went to the Messenger of God 
and said: Messenger of God, tonight I had a 
shocking dream. He said: What was it? She said: It 
was ominous. He said: What was it? She said: I 
saw what seemed to be a piece of your body, 
which was cut off and placed in my lap. He said: 
You saw something good. Fátima will give birth to 
a boy, and he will be in your lap. Fátima gave birth 
to al-Husayn and Umm al-Fadl said: He was in my 
lap, just as the Messenger of God had said.”3°8 


Ultimately, the dream which Umm al-Fadl thought so ominous, 
and which Muhammad interprets so encouragingly, is portentous 
after all, for the same Tradition continues with a forewarning from 
Jibril and Muhammad in tears. But this is not finally the point of 
the Tradition: primarily, as Ayoub notes, it serves to elucidate the 
close relationship between the Imam and the Prophet.3 A number 
of Sunni scholars record a slightly different dream, this time of Ibn 
"Abbás, in which he sees Muhammad collecting al-Husayn's blood 


(Kitab al-manáqib), bb. al-Hasan wa-l-Husayn, n. 3774:333; HNA. vol. III, bk. 
31 (Kitab ma'rifat al-sabába), bb. Awwal fada’il Abi ‘Abd Allah al-Husayn b. 
“Af, n. 4890: 213, vol. IV, bk. 31 (Kitab ma'rifat al-sahaba), Dhikr Umm 
Salama, nn. 6843, 6844: 101, vol. IV, bk. 47 (Ta bir al-ru'yá), n. 8282: 553- 
554; KWZ. Part I, ch. 5, Fada’il Fatima al-Zahra’ bt. rast! Allâh, NTH!. vol. 
III: 169; RTB!.: 147-148; SQL*. vol. II, bb. 4-Há* 347; HAY. vol. IX, bb. 
Mandgqib al-Husayn: 189-190, 193. 

398 R'TB!.: 72; MFD!. vol. II: 129; TBR!.: 218; TST6.: 12-13; IRB. vol. 
II: 7; MJL. vol. XLIV, bb. 30, n. 30: 238, n. 46: 246. Among the Sunni, cf. 
HNA. vol. III, Part 3, bk. 31 (Kitab ma'rifat al-sabába), bb. Awwal fada’il Abi 
‘Abd Allâh al-Husayn b. ‘Ali, n. 4884: 210; TIB. vol. III, bk. 30 (Kitab al- 
manáqib), bb. 10, Manáqib abl bayt al-nabi, n. 6171, p. 1741; SHL.: 114. 

399 Ayoub, M. Redemptive Suffering in Islam: 74. 
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in a container, ?? as well as a similar dream by Umm Salama, in 
which she sees Muhammad, weeping and with dust on his head, 
after he has been forewarned.^! A handful of the Sunni transmit- 
ters also carry accounts of such predictions of the killing of al- 
Husayn, sometimes by Jibril, to his father *Ali.4?? 

The Shi‘a scholar al-Majlisi, transmitting from al-Sadüq, re- 
cords another ominous dream, of one Umm Ayman, so distressing 
that she is hardly able to relate it to Muhammad. She dreams that 
some of his limbs are discarded in her home. Once morte, an ill- 
omened dream is given a positive interpretation by Muhammad: 
that Fátima is about to give birth to al-Husayn (already named thus 
before his birth, although other Shifa texts clarify this as being by 
Divine command, and that Umm Ayman will assist in raising 


400 HNB. vol. I, Musnad ‘Abd Allah b. al-‘Abbds, n. 2165: 521, n. 2553: 
606; HNA. vol. IV, bk. 47 (Tabir al-ru’ya), n. 8281: 553; BGD, vol. I: 142; 
BRR. vol. I: 395-396; ATH!. vol. II: 22; RHB.: 148; TIB. vol. III, bk. 30 
(Kitab al-manáqib), bb. 10, Mandgib abl bayt al-nabi, n. 6172: 1741-1742; 
SQL!. vol. I, n. 1724: 331; HAY. vol. IX, bb. Manáqib al-Husayn: 93-94. 

41 TRM. vol. IX, bk. 50 (Kitab a-manáqib), bb. Manáqib al-Hasan wa-l- 
Husayn, n. 3774: 333; HNA. vol. IV, bk. 31 (Kitab ma'rifat al-sabába), Dhikr 
Umm Salama, n. 6843: 101; ATH?. vol. II: 22; RHB.: 148; SQI 4. vol. II, bb. 
al-Ha’: 356. Among the Shi'a, cf. for e.g. SHB. vol. IV, bb. Fí zzámat Abi 
“Abd Allâh al-Husayn: 63. 

402 SQL*. vol. II: 347; HAY. vol. IX, bb. Mandgib al-Husayn: 187. 

403 A discussion of the naming of al-Husayn falls outside of the pa- 
rameters of this work and would be a digression. Suffice it to say that 
there ate two major strands among the transmitters: the first is that Mu- 
hammad names him al-Husayn at the command of God given through 
Jibril (cf. SDQ!.: 134; SDQ*. vol. IL bb. 31, n. 5: 25; SDQ*. n. 6: 57; 
SDQ*. vol. I, bb. 112, n. 7: 138; FNR. vol. I: 153; TBR!.: 205, 218; SHB. 
vol. III, bb. Ma‘alt umüri-bimá: 448; MJL. vol. XLIII, bb. 11, n. 3: 238, n. 4: 
238-239, n. 8: 240-241, n. 10: 241, n. 26: 250-251, vol. XLIII, bb. 22, n. 3: 
134, bb. 11, nn. 3-4: 238-239, n. 8: 240-241, n. 10: 241, n. 40: 257, vol. CI, 
bb. 4, n. 18: 110). The second strand, commonly carried by the Sunni (al- 
though almost always without reference to an angelic visitation) has Mu- 
hammad questioning ‘Ali about the name he has given to his son and, 
upon discovering that ‘Ali has named him ‘Harb’, changes it to al-Husayn 
(among the Shi'a, c£. SDQ*. vol. II, bb. 31, n. 5: 25; FNR. vol. I: 153; 
'TBR!.: 218; SHB. vol. II, bb. Ma umiiri-hima: 448; MJL. vol. XXXIX: 
62, vol. XLIII, bb. 11, n. 4: 238, n. 28: 251, n. 33: 254. Among the Sunni, 
cf. for example HNB. vol. I, Musnad ‘Alt b. Abi Talib, n. 569: 211-212, n. 
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him and caring for him. Thus, concludes Muhammad positively, 
some of his limbs will indeed be found in the house of Umm Ay- 
man. At al-Husayn's birth, the text continues, Umm Ayman pre- 
pares the child and swaddles him in his father's garment:404 for al- 
Husayn, unlike Fátima, there are no heavenly midwives, no wash- 
ing in the water of a-Kawthar and no garments of Paradise in which 
he is enveloped. 

In the midst of all these Traditions of Fátima conceiving 
and giving birth to al-Husayn, some transmitters insert an arcane 
Tradition, worth examining only for its novelty. It concerns a ban- 
ished angel, by name of Futrus,** who yearns to accompany Jibril, 





953: 251). There are also a number of curious Traditions found in the 
Shi‘a texts: one insists that al-Husayn is given a derivative of his brother 
al-Hasan's name because he is ‘better’ than al-Hasan (cf. RTB!.: 20; SDQ*. 
n. 7: 57; SDQ®. vol. I, bb. 112, n. 10: 138; SHB. vol. IIL bb. Maĉi umiri- 
hima: 448; MJL. vol. LXIII, bb. 11, n. 12: 242, n. 28: 251): another holds 
that al-Husayn’s name is ‘cleft’ from that of al-Hasan (cf. MJL. vol. LXIII, 
bb. 11, n. 11: 241-242), although this contradicts a Tradition we have al- 
ready examined in which God claims to have cleft for al-Husayn a name 
from the Divine names. A further strand, in which ‘AIi’s relation to Mu- 
hammad is compared with Hárün's relation to Musa, Jibril commands that 
‘Ali’s two children be named after the children of Hárün — Shabbar and 
Shabbir. *My tongue is Arabic," complains Muhammad, not understand- 
ing the names, and Jibril translates them as al-Hasan and al-Husayn. Cf. 
QHL.: 705; R'TB2.: 174; SDQ!. n. 3: 134, 191, 439; SDQ*. vol. II, bb. 31, 
n. 5: 25; SDQ*. n. 6: 57; SDQ®. vol. I, bb. 116, n. 6: 138; FNR. vol. I: 123, 
153; TBR!.: 160, 218; SHB. vol. III, bb. Ma%f umüri-himá: 448; RWD!. 
vol. I: 345; TST?.: 382; MJL. vol. IX, bb. 2: 298, vol. XIII, bb. 11, n. 11: 
331; vol. XXXVI, bb. 50, n. 4: 36, vol. XXXVII, bb. 50: 37, 92, vol. 
XXXVIII, bb. 63: 190, vol. XXXIX, bb. 72: 33, 62, vol. XLII, bb. 11, n. 
1: 237, nn. 3-4: 238, n. 10: 241, n. 29: 245, vol. XLIX, bb. 4: 77, vol. 
XCIX, bb. 8: 191, vol. CI, bb. 4, n. 18: 110; NTR. vol. I, bb. 8, n. 7-1163: 
461, vol. XV, bb. 32, n. 7-17805: 144. Al-Majlisi carries yet another strand, 
in which ‘Ali names his sons Hamza (al-Hasan) and Ja'far (al-Husayn), but 
changes them at Muhammad's order (MJL. vol. LXIII, bb. 11, n. 28: 251, 
n. 33: 254-255. 

404 SDO!. n. 1: 82; FNR. vol. I: 154; MJL. vol. XLIII, bb. 11, n. 15: 
242-243. 

405 Possibly a corruption of ‘Butrus’ (Peter). Al-Majlisi carries one ac- 
count of this same Tradition in which the angel is named Salsá'il (MJL. 
vol. XLIII, bb. 11, n. 47: 258-259). 
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en route to Muhammad, and who has recourse to Muhammad's 

intercessoty powets to realize his desire: 
“When al-Husayn was born God ordered Jibra'il 
to descend with a crowd of angels to congratulate 
Muhammad. He descended and passed an island 
on which was an angel called Putrus. God had 
sent him to do something, but he had delayed, and 
God broke his wings and cast him on that island, 
where he had served God for seven hundred 
years. He said: Jibra'll , where are you going? He 
said: To Muhammad. Futrus said: Carry me with 
you to Muhammad: perhaps he would pray for 
me. When Jibra'il came to the Prophet and in- 
formed him of the situation of Futrus, the 
Prophet said to him: Tell him to rub his wings 
against this child. Futrus rubbed against the cradle 
of al-Husayn, and at once God restored his wings. 
Then he ascended with Jibra'il to Heaven and was 
named the liberated slave of al-Husayn.’’406 


The story serves to underscore the miraculous power of the baby 
al-Husayn, although he is very much the passive agent in this 
power, thus distinguishing him, for example, from the child Jesus 
of the Apocryphal Gospels,^" who performs miracles himself. 


406 RTB!.: 79; RTB?:: 219; QQM. bb. 20, n. 1: 140-141; SDQ!. n. 8: 
137; FNR. vol. I: 155; RWD!. vol. I: 252; SHB. vol. IV, bb. F£ 4yáti-hi ba'da 
wafati-hi: 63; TST?.: 698; AML. vol. II, n. 5: 179 (not in the context of al- 
Husayn's birth); KFM!.: 543; KFM?.: 185; MJL. vol. XXVI, bb. 8, n. 10: 
340, vol. XLIII, bb. 11, n. 18: 243, n. 27: 250, vol. XLIV, bb. 25, n. 7: 182, 
L, bb. 3, n. 47: 66, vol. XCVIII, bb. 32, n. 9: 367; NTR. vol. X, bb. 86, n. 
14-12271: 410. 

^" Comprising a large number of documents, either whole or in 
fragments, these gospels, letters and revelations have been rejected by the 
Church, and thus do not find a place in the Canon of the Scriptures, as 
opposed to the four ‘Canonical’ Gospels of Matthew, Mark, Luke and 
John). They contain countless details, many of them regarded as spurious, 
about Jesus, Mary and various Apostles. While the word ‘apocryphal’ has 
come to denote a text which is spurious or untrue, an ‘apocryphal’ book 
was, originally, a book deemed too sacred or esoteric to be in the hands of 
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A further strand in this genre of angelic activity, found in a 
particularly rare Tradition, recounts the orders given by God to the 
angels in Heaven to suitably celebrate the birth of a child for Mu- 
hammad: 


“When al-Husayn b. ‘Ali was born...God, power- 
ful and lofty, inspired Málik,*? keeper of the Fire, 
to subdue the fires for its people in honor of the 
child born to Muhammad: and He inspired Rid- 
wan," keeper of the Gardens, to adorn the Gar- 
dens and to perfume them in honor of a child 
born to Muhammad on earth: and God, may He 
be blessed and exalted, inspired the maidens of 
Paradise to dress up and to visit each other in 
honor of a child born to Muhammad on earth: 
and God, powerful and lofty, inspired the angels 
to perform in ranks the glorification of God (z^ 
tasbih), the praise of God (a/-tabmid), the exaltation 
of God (a/-tamjid) and the proclamation that God 
is the greatest (a/-/a&bír) in honor of a child born 
to Muhammad on earth. . 7410 


The whole cosmological effect of al-Husayn's birth is articulated 
here: in the Christian reading of the birth of Jesus, the angels re- 
joice, but their glorification is entirely centered upon God, while 
the cosmological effects of the Incarnation still lie in the future: 
convetsely, the birth of al-Husayn has an immediate consequence 
for those in Heaven and Hell, a portend of his martyrdom, which 
the Shi‘a envisage as a ‘cosmic’ event, touching all of human his- 


the common believer, reserved instead for the hands of the initiate or 
inner citcle, suggesting a strong Gnostic trait. 

408 "Traditionally, the keeper of Hell, named in Q. 43: 77. Pickthall 
translates this as ‘master’, but by all accounts, it is a proper name. Cf. Mu- 
rata, S. “The Angels.” In Islamic Spirituality. Foundations, edited by S.H. 
Nasr, 325. New York: Crossroad Publishing Company, 1997. 

409 The angel who looks after Paradise, possibly alluded to in Q. 9: 21 
and 57: 20. Cf. Murata, S. “The Angels": 325. 

40 SDQ?. vol. I, bb. 24, n. 36: 282; MJL. vol. XLIII, bb. 11, n. 24: 
248. 
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toty, of nature and of the universe. Ayoub offers a longer, more 
detailed transmission of this Tradition from Darbandi,*!! in which 
the mystical tree of Paradise, Tübá, is ordered freely to disperse its 
fruits of precious stones and life-giving, healing leaves (an image 
that resonates strongly with the life-giving and medicinal trees 
prophesied in Ez. 47: 12). The angels, youths (of whom al-Hasan 
and al-Husayn will be declated the masters by Muhammad) and 
maidens of Paradise are permitted to gather these in celebration.*!? 

Numerous other accounts of angelic intervention are 
widely diffused throughout the books of Tradition.*^ A final, and 
rare Tradition, is quoted by Ayoub, who takes it from al-Bahrani,*!4 
although it is also extant in al-Rawandi and al-Majlisi. This Tradi- 
tion is matkedly different from all the others precisely in that in all 
the others, it is Muhammad who receives the angelic announce- 
ments of the birth and forewarning of the death: he then passes 
this information on to Fátima (in itself a paradox, for at other mo- 
ments of her life, such as in her grief at her father’s death, angels 
do speak to her). In the Tradition that follows, it is Fátima who is 
the recipient of an angelic visitation, although no words are actually 
spoken to her by the angels, and it is for Muhammad to interpret 
the meaning for her. “I see a light shining on your face," he says to 
his daughter, in a leitmotif of light we have examined at length, à 
propos her pre-existence, her purity and the future Imáms who 
spring from her, “you shall give birth to a proof (baja) of God over 
this creation." The following Tradition is narrated by Fatima her- 
self: 


“At the end of the first month of my pregnancy, I 
felt a fever in my womb, and told my father. He 
called for a pitcher of water, spoke over it, spat 
into it, and said: Drink! So I drank it, and God 
banished what I was feeling. I reached the fortieth 


411 Darbandi, M.A. Iksir al-"ibádát Jf. asrar al-shahadat. Tehran: Dâr al- 
tiba‘ah, n.d.: 94ff. 

412 Ayoub, M. Redemptive Suffering in Islam. 74. 

415 Cf. for example RTB*: 189; SDQ?. vol. I, bb. 24, n. 36: 282; 
SDQ‘. n. 6: 57; SDQS. vol. I, bb. 116, n. 7: 138; TST®.: 13; MJL. vol. 
XLIII, bb. 11, n. 3: 238, n. 8: 240, n. 24: 248, vol. L, bb. 3, n. 43: 66. 

414 Cf. Ayoub, M. Redemptive Suffering in Islam. 71-72. 
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day and I felt a crawling on my back, like the 
crawling of ants between the skin and the gar- 
ment, which did not cease until the completion of 
the second month, when I felt a restiveness and 
movement and, by God, the child had already 
started to move in my womb. I had no need for 
food and drink: God preserved me from them, as 
though I had drunk a largess of milk, until the 
completion of the third month, when I felt bounty 
and increase in my house. When I reached the 
fourth month, God caused him to keep me com- 
pany in my loneliness: I stayed in the mosque, not 
leaving it except when I need to purify myself. I 
was increasing and nimble, exteriorly and inte- 
riorly, until I completed the fifth month. When I 
entered the six month, I did not need a lamp on 
the darkest night: and when I was by myself in my 
prayer niche, I could hear the glorification (¢asbih) 
and sanctification (¢agdés) of God in my womb. At 
the conclusion of nine days in the sixth month I 
increased in strength but was lacking in joy, and I 
mentioned this to Umm Salama, and through her 
God fortified my strength. At the completion of 
the tenth day of the sixth month I was sleeping, 
and there came to me in my sleep one who rubbed 
his wings against my back: I was alarmed, and 
arose, performed the ritual washing and prayed 
two prostrations. Then I slept again, and there 
came to me in my sleep one garbed in white, who 
sat at my head and blew in my face and on my 
neck. I atose, fearful, performed the ritual washing 
and prayed four prostrations. Then I slept again, 
and there came to me in my sleep one who made 
me sit up and made incantations over me and 
prayed God's protection over me. In the morning 
I awoke: it was the day of blessed Umm Salama. A 
dove entered (my) robes. I came to Umm Salama, 
and the Prophet looked at my face, and I saw joy 
on his face. All that I had experienced lifted from 
me and I recounted it to the Prophet. He said: Re- 
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joice! As regards the first, he is my friend 
"Izrà'il,*!5 guardian and opener of the wombs of 
women: as regards the second, he is my friend 
Mika'il,^16 guardian of the wombs of the people of 
my house. Did he blow on you? I said, yes! She 
said: then he held me to himself and said: Regard- 
ing the third, he is my brother Jibra'il , to whom 
God has given care of your child. I returned and 
delivered him at the completion of the sixth 
month." 47 


Once more we have before us a Tradition that is so suffused with 
symbolic details that one might easily miss crucial elements: one of 
the more important here is that al-Husayn praised God while still 
in his mother's womb.*!8 This ties him to his mother, who ad- 





415 The angel of death and sometimes angel of the last trumpet. He is 
alluded to but unnamed in Q. 32: 11 and, by tradition, is so overcome by 
grief when he looks into Hell, that the earth risks being flooded by his 
tears. Cf. Wensinck, A.J. “Izrail.” In Shorter Encyclopaedia of Islam, edited by 
H.A.R. Gibb et al., 190. Leiden: E.J. Brill, 1995. 

^16 The angel named in Q. 2: 98. By tradition, he has never laughed 
since the creation of Hell, and weeps for pity over sinners, imploring 
God's mercy for them. Cf. Wensinck, A.J. “Mikal.” In Shorter Encyclopaedia 
of Islam, edited by H.A.R. Gibb et al., 378-379. Leiden: E.J. Brill, 1995. 

47 RWD!. vol. II: 841; MJL. vol. XLII, bb. 12, n. 39: 272-273. 

418 The element of al-Husayn speaking in the womb links him at once 
to a Qur'anic theme (‘Isa speaking as an infant) as well as to his mother 
Fátima, who spoke in the womb of Khadija. Speaking while still in the 
womb is posited both of Fátima and of al-Husayn, but is not so clearly 
posited of ‘Isa. Q. 19: 24-26 contains a curious dialogue that bears some 
investigation. The verses read: «Then (one) cried unto her from below ber, saying: 
Grieve not! Thy Lord hath placed a rivulet beneath thee, And shake the trunk of the 
palm-tree toward thee, thou wilt cause ripe dates to fall upon thee, So eat and drink 
and be consoled. And if thou meetest any mortal, say: Lo! I have vowed a fast unto the 
Beneficent, and may not speak this day to any mortal» This is Pickthall’s interpre- 
tation of the verses: he adds the word ‘one’ in brackets, although not only 
is this not in the Arabic, but the Arabic (fa-nádá-b4) in essence reads: «Then 
he cried out to ber. ..». This ‘he’ is hard to identify, and other English transla- 
tions exhibit the difficulty of rendering the Arabic into English. «Bat (a 
voice) cried unto her from beneath the (palm tree)... » is Ali’s attempt, although ‘a 
voice’ and ‘palm tree’ are not in the Arabic. Arberry tries «But the one that 
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dressed words to her mother whilst still a fetus, as well as to the 
Christian reading of John the Baptist's gestation, during which he 
recognized the presence of Jesus (in the womb of Mary) and leapt 
for joy in his mother's womb^? with a precocious spiritual aware- 
ness that in this Tradition is predicated of al-Husayn. 

The mention of the dove in the text is somewhat problem- 
atic: neither al-Rawandi nor al-Majlisi is clear in his transmission 
concerning whose robe it was the dove entered (fa-dakhalat fi tbawbi 
hamamat). It may be a misprint, and ought to read /bawbí (“my 
robe"). Ayoub clarifies that the dove entered the robe of Fátima 
while she was at the house of Umm Salama.^?? 

This is al-Husayn, born, already cleaned and purified by 
God,*! of the virgin Fátima and touched, as a newborn child, by 
the wings of Jibril.*? Her immeasurable grief begins already in her 
pregnancy, goaded by the knowledge that her son will be mur- 
dered. In his conception and birth al-Husayn brings distress and 
heartbreak, a reality encapsulated in a peculiar story, transmitted by 
the Sunni historian al-Baghdadi and by a few of the later Shi‘a 
transmitters: 





was below her called to her...» (the second ‘her’ in the Arabic could refer ei- 
ther to Maryam or to the palm tree, i.e. the call was from below Maryam 
ot from below the palm tree); Palmer renders it «Ze called to her from beneath 
ber...», which is a precise translation of the Arabic as it stands. Palmer 
adds a footnote that the ‘he’ refers either to the infant himself or to 
Gabriel. ‘Abd al-Haleem translates «a voice cried to ber from below...» and Bell 
as «Then be called to her from beneath her...», adding a footnote that posits the 
‘he’ is probably the child. If, as Palmer and Bell note, the voice could be 
the voice of the child, the question is whether he is speaking from the 
womb or from a place at the foot of the tree, where he lies, newly born. 
In their most literal reading, the context of the verses suggests from the 
womb, since they are describing the labor of Maryam. Conversely, many 
scholars regard the voice to be that of the infant newly-born, who will 
speak again as an infant a few verses later (Q. 19: 30), while others hold it 
to be the voice of Jibril, still guiding Maryam. 

419 Lk. 1: 41, 44. 

420 C£. Ayoub, M. Redemptive Suffering in Islam. 72. 

421 Alldbu qad nagzafa-bu wa-tabhara-hu. C£. SDQ!. n. 5: 136; FNR. vol. 
I: 155; MJL. vol. XLIII, bb. 11, n. 16: 243, n. 24: 256. 

422 MJL. vol. XLII, bb. 11, n. 27: 250. 
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“I was with the Prophet: on his left thigh he had 
his son Ibrahim and on his right thigh al-Husayn 
b. “Ali. He was kissing, now the one, now the 
other, when Jibril descended to him with revela- 
tion from the Lord of the worlds. When he had 
gone from him, he said: Jibril came to me from 
my Lord and said: Muhammad, your Lord greets 
you with peace, and says to you that you cannot 
have both of them. Ransom one of them for his 
companion. The Prophet looked at Ibrahim and 
wept, and looked at al-Husayn and wept. Then he 
said: the mother of Ibrahim is a slave, and when 
he dies, no one will grieve for him except me. But 
the mother of al-Husayn is Fatima and his father 
is “Ali, son of my uncle, my flesh and blood, and 
when he dies my daughter will grieve, and so will 
"Ali and so will I. I prefer my grief to theirs. Jibril, 
take Ibrahim: and he ransomed (al-Husayn) with 
Ibrahim. He said: he died after three days, and 
whenever the Prophet saw al-Husayn coming, he 
kissed him, and hugged to him to his chest, and 
sucked his teeth and said: I have ransomed the 
one I have ransomed with my son Ibrahim.” 425 


Fátima will grieve for him throughout her life, and persist in 
her sorrow after death, where her tears, on the Day of Resurrec- 
tion, become an anguished plea that God should punish her son’s 
murderers and all who in any way injure the ‘people of the house’. 
It is to this sorrow and these tears, so characteristic of the piety of 
Shia Islam, that we must now turn. 


43 Among the Sunni, cf. BGD. vol. II, n. 635: 254. Among the Shia, 
cf. SHB. vol. IV, bb. Fí al-mufradât min manáqibi-bi: 88-89; TST?. vol. I, n. 
289: 202; HLL!.: 256; HLL2. 321; AHS. vol. IV, n. 127: 92; MJL. vol. 
XXII, bb. 1, n. 5: 153, vol. XLIII, bb. 12, n. 2: 261. 


4 THE MOTIF OF GRIEF AND SUFFERING 
IN THE LIFE OF FATIMA AMONG THE 
*PEOPLE OF THE HOUSE? 


Throughout the Shia corpus, and particular in texts like al-Sadáq's 
Sifat al-shfa and Fadé’il al-shi‘a, the Shi'a are singled out by and por- 
trayed in terms of precise characteristics and marks, all of which 
indicate a life that is grim and sorrowful. Their faces are wane and 
pale from prolonged vigils of prayer at night; their stomachs are 
empty as a result of fasting and the remembrance of God; their 
mouths are dry from unremitting prayer. They are a people covered 
with the dust of the submissive, emaciated, slender and wasted; 
their backs bent from standing in prayer, their faces ashen and their 
eyes unfocused from their fear of God and from incessant weep- 
ing. Worship has disquieted their faces, long nights of prayer have 
worn them down and the heat of the midday sun has taken its toll 
on their bodies.?^ They grieve, while all around them people are 


happy: 





424 KLY. vol IL bk. 5 (Kitab al-imén wa--kuft), bb. al-Mu’min wa 
'alámáti-bi, nn. 7, 10: 233; SDQ*. vol. II, n. 40: 444; SDQ®. bb. 18: 279, bb. 
19: 280, bb. 20: 282, bb. 24: 286, bb. 33: 292-293, bb. 40: 310; SDQ!*. bb. 
20: 417; MFD!. vol. I: 237; TFA2. bb. 8, n. 27-377: 216, bb. 23, n. 3-1189: 
576; FNR. vol. II: 294; SHB. vol. II, bb. a-Musabaga bi-l-yagin wa-l-sabr. 
138; HDI. vol. V: 120, vol. VII, bb. 120: 291; TST!. bb. 9, n. 156: 66; IRB. 
vol. I: 100; KFM2.: 333; HRR!. vol. I, bb. 20, n. 203: 86, n. 205: 87, n. 214: 
90, n. 218: 96, vol. II, bb. 11, n. 7700: 191, vol. V, bb. 5, n. 8997: 157, vol. 
XV, bb. 4, n. 20242: 189; MJL. vol. XXVII, bb. 4, n. 155: 144, vol. 
XXXIII, bb. 23, n. 597: 362, vol. XLI, bb. 99, n. 4: 4, vol. LITI: 222, vol. 
LXIV, bb. 12: 248, vol. LXV, bb. 19, n. 2: 149, nn. 4-5: 150-151, n. 30: 
169, n. 32: 176, n. 34: 177, n. 40: 186, n. 43: 188, vol. LXVI, bb. 37, n. 30: 
308, vol. LXXIV, bb. 15, n. 30: 404, vol. LXXV, bb. 15, n. 91: 26, vol. 
XCII, bb. 129, n. 27: 379, 381. C£. also DAY. vol. I: 107, 144. 
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“Their eyes ate tear-filled, many their tears, many 
their prayers, many their supplications. They recite 
the Book of God, and when people are happy, 
they are grieving.” 425 


The whole fabric of Shi‘a piety is colored by an intense and har- 
rowing grief and lamentation, open and unabashed, for “God loves 
every grieving heart."46 It is a sorrow compounded by a number of 
factors: the usurpation of their power at the very beginning, the 
unwavering refusal to accord ‘Ali and the Imams their rightful 
place, the ill-treatment of Fatima and the members of her family, 
and the persecution of those faithful to the ‘people of the house’ as 
a constant through Islamic history. Notwithstanding all of these 
factors, the grief of the Shi‘a finds its culmination and summit in 
the death of al-Husayn on the field of Karbala’ — the very name 
means ‘land of sorrow and calamity’ — and it is the Karbala’ event 
by which the grief is articulated and finds physical interpretation. 
All the suffering and grief of the ‘people of the house’ converges in 
the solitary figure of al-Husayn, and all subsequent pain and sorrow 
is nothing more than a way of participating in his own grief. This 
shared, communal grief is not solely an internal sadness, but is ex- 
pressed in rites and ritual actions by which the Karbala’ event is 
revisited and made present. Karbala’ is an event that slips beyond 
the sentries of time and space, giving it a timelessness which allows 
Shi‘a communities to gauge themselves against the example of al- 
Husayn in the fight against any injustice." Concurrently, these rites 





425 SDQ*. vol. II, n. 40: 444; SDQ?. bb. 19: 281, bb. 40: 310; FNR. 
vol. II: 294; MJL. vol. LXV, bb. 19, n. 30: 169. 

426 KLY. vol. II, bk. 5 (Kitab al-tmán wa-l-kufr), bb. al-Shukr, n. 30: 99; 
HDI. vol. II: 193; HRR!. vol. VII, bb. 29, n. 8771: 76, vol. XVI, bb. 8, n. 
21626: 310; MJL. vol. LXVIII, bb. 61, n. 25: 38, vol. LXX, bb. 125, n. 3: 
157. Cf. also DAY. vol. I: 154. 

427 Most particularly, participating each year (during the first ten days 
of the sacred month of Muharram and culminating on the tenth day, 
“Á, in the rites and rituals that commemorate al-Husayn's martyt- 
dom is motivated by the belief that such an activity will serve as succor to 
salvation on the Last Day. Al-Husayn represents atonement, and his re- 
demptive martyrdom gives the possibility of salvation to all. The commu- 
nity expresses this notion of the vicarious suffering of the innocent al- 
Husayn (and all the ‘people of the house” through the ceremonies of 


CHAPTER FOUR 137 


are a physical manifestation which incorporate a far more compre- 
hensive grief. The suffering of al-Husayn, writes Ayoub, 


“has been taken by the Shi‘a community to be a 
source of salvation through the interiorization and 
emulation of that suffering by the commu- 
nity..." 428 


A chief ingredient of this process of assimilation and imitation, 
according to the corpus of Shi‘a Traditions, is weeping for his suf- 
ferings. This is a lament 


"more concentrated and more extreme than any 
to be found elsewhere. No faith has ever laid 
greater emphasis on lament. It is the highest reli- 
gious duty, and many times more meritorious than 
any other good work."4? 


The high reward for this weeping, the salvific or redemptive*” 
quality in the chagrin of their devotees, is a recurrent theme run- 





mourning. The foundation of the argument is that al-Husayn and the 
other Imams sacrificed themselves for the Shi‘a community, for Islam and 
indeed for all of mankind. Such sacrificial deaths have redemptive powers, 
which are rendered efficacious when the believers themselves take an ac- 
tive part in the suffering. Their suffering (particularly the grief that they 
express in varied ways and often in self-inflicted pain) becomes, in a sort 
of anamnesis, the suffering of Karbala’, for and with al-Husayn. 

428 Ayoub, M. Redemptive Suffering in Islam: 15. 

49 Chelkowski, P. “cAshura”: 141-142. 

430 Ayoub insists that there is no doctrine of redemption in Islam per 
sé, although redemption plays a forceful role in the life of the community. 
At the same time he does admit that, while the theologically loaded Chris- 
tian concept of ‘redemption’ remains Christian, and the Shi‘a one remains 
Shi‘a, there are common elements. In order to avoid confusion with the 
technical Christian conception, I have followed Ayoub’s definition of 
redemption as ‘fulfillment through suffering’ or ‘the healing of existence’. 
In these terms, he sees redemption as a vital force through the acceptance 
and understanding of suffering. Nor would he be alone in suggesting that 
all suffering can be redemptive. Perhaps the crucial point is that those 
who share, through weeping and in various ways, in the suffering of the 
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ning through all the pertinent Traditions. This is expressed , for 
example, in a narrative coming from the sixth Imam Ja‘far al-Sadiq: 


“I heard Abú “Abd AIláh*?! saying: The sighs of 
the sorrowful for us, distress for the wrong done 
us, is glorification of God, his sorrow for our af- 
fair is worship, and his concealment of our secret 
is a striving in the path of God. Muhammad b. 
Sa'id said to me: Write this in gold! You won't 
write anything better than it!’’4? 


Al-Husayn himself, third Imam and ‘chief of martyrs’, articulates 
this phenomenon: “I am the martyr of tears” he proclaims, “and 
no believer will remember me except that he will weep.’’43 For 
those who do remember and weep, is held out the promise of 
Paradise: 


“On the authority of al-Husayn b. 'Ali,^* who 
said: There is no servant whose eyes flow with 
teats for our sake, and whose eyes are wet with 
frequent weeping for our sake, except that by 


them, God will bring him to Paradise for an age." 
435 





‘people of the house’ will benefit by their intercessory prerogatives. Cf. 
Ayoub, M. Redemptive Suffering in Islan. 15. 

431 The sixth Imam. 

^? RTB2.: 105, 257; KLY. vol. IL, bk. 5 (Kitab al-iman wa-L-&ufr), bb. al- 
Kitmán, n. 16: 226; SDQ!. bb. 4, n. 32-178: 115; MFD5. n. 3: 338; HRR!. 
vol. XVI, bb. 34, n. 21485: 249; MJL. vol. II, bb. 13, n. 1: 64, bb. 19, n. 16: 
147, vol. XLIV, bb. 34, n. 4: 278, vol. LXXII, bb. 45, n. 33: 83. 

433 QQM. bb. 36, nn. 3, 6: 215-216; SDQ!. n. 7: 137; FNR. vol. I: 170; 
SHB. vol. IV, bb. F£ maqtali-hi: 95; MJL. vol. XLIV, bb. 34, n. 5: 279, n. 
19: 284, vol. XCVIII, bb. 30, n. 1: 355; NTR. vol. X, bb. 49, n. 1-12072: 
311. 

434 The third Imam, Abü ‘Abd Allah al-Husayn b. ‘Ali (d. 59/680). 

^5 RTB2: 62; MFD*. n. 2: 340; TFA?. bb. 4, n. 35-181: 116; HRR!. 
vol. XIV, bb. 66, n. 19704: 507; MJL. vol. XLIV, bb. 34, n. 8: 279. 
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A comparable Tradition comes from ‘Ali Zayn al-‘Abidin, the 
fourth Imam and son of al-Husayn, who survived Karbala’ only 
because he was too ill to fight. He was to become a model for all 
who would have fought with al-Husayn had they been able** and a 
paragon of weeping and lament — the Traditions tell us that he 
wept for between twenty and forty years, and never was food 
placed before him but the tears flowed.* More than anyone, it was 
the fourth Imám who set the tone of grief and encouraged weeping 
as a form of participation in Karbala’ for all the adherents of the 
‘people of the house’. For every believer who weeps copiously for 
the sufferings of the ‘people of the house’, Zayn al-‘Abidin pledged 
a dwelling place for countless ages in the mansions of Paradise, 
while for those who suffer injury for the sake of the ‘people of the 
house’ and weep for it, he promised that God will remove all their 
pain and protect them from His wrath and from the Fire.438 

This Æitmotif of grief and lament does not start on the day 
of Karbala’, nor is it exclusively a result of its aftermath: it reso- 
nates deeply in the Traditions and pious stories of the prophets, 
each of whom shared in the anguish of the ‘people of the house’ by 
weeping in anticipation over al-Husayn long before the Karbala’ 
event. When Adam was given the names of the ‘holy five’ by which 
to pray, he was overwhelmed with anguish at the fifth name, that 
of al-Husayn, and in his tears, turned to Jibril for an explanation: 


436 “Ali Zayn al-‘Abidin was too ill to take part in the fighting and was 
thus among the survivors captured after the battle. While some Traditions 
would offer us a picture of the youngster having to be restrained from 
staggering sickly onto the battlefield to fight with his father, his non- 
participation is a more important model for the contemporary commu- 
nity. Given the opportunity, the boy would have fought. Thus do the 
members of the faithful community participate in the sufferings of al- 
Husayn, believing that they too would have fought alongside him had the 
opportunity been given them. 

^57 QQM. bb. 35, n. 1: 213; SDQ!. n. 5: 140; SDQ*. vol. I, n. 15: 272, 
vol. II, n. 4: 517; FNR. vol. I: 170, vol. II: 450; TBR?.: 315; SHB. vol. IV, 
bb. Ff Rarami-hi ma-sabri-bi: 179; IRB. vol. I: 498; HRR!. vol. III, bb. 87, n. 
3655: 280, vol. XI, bb. 51, n. 15489: 542; MJL. vol. XII, bb. 9, n. 27: 264, 
vol. XLIII, bb. 7, n. 1: 155, vol. XLVI, bb. 5, n. 19: 61, bb. 6, nn. 1-3: 108- 
109, vol. LXXI, bb. 16, n. 33: 86; NTR. vol. II, bb. 74, n. 18-6479: 465. 

48 Cf. QQM. bb. 32, n. 1: 201; TST®.: 9; HRR!. vol. XIV, bb. 66, n. 
19692: 501; MJL. vol. XLIV, bb. 34, n. 13: 281, n. 21: 285. 
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“He said: My brother Jibra'il, in the remembrance 
of the fifth my heart is broken and my tears flow. 
Jibrail said: This son of yours will be stricken by a 
calamity besides which all calamities will pale. He 
said: My brother, what is it? He said: He will be 
killed thirsty, a stranger and as one all alone, with 
no helper...Adam and Jibra’il wept tears, as a 
mother bereaved for her child." 


All the prophets who succeed Ádam share in these tears: Nüh, 
whose very name means ‘to lament’, weeps over one of the nails 
brought him by Jibril for the construction of the ark, for unlike the 
other nails, it causes him gloom and anguish.^? Ibrahim is in- 
formed of the impending tragedy and weeps, while his son Isma‘il 
is informed of it by his sheep, who refuse to graze at Karbala’, Îsâ 
learns of it from a group of gazelles sitting in lamentation near the 
place of al-Husayn’s death.“ Zakariyya’, father of Yahya, is taught 
the five names and laments over the fifth. 

The lament is not restricted to human beings. The Shi‘a 
regard the death of al-Husayn as a ‘cosmic’ event, touching all of 
human history, of nature and of the universe. The entire history 
(and even pre-history) of the world revolves around the Divinely 
preordained Karbala’ event. It was with the Imams that the pri- 
mordial history of creation began, and with them it will be judged 
and consummated. In the interim, all of humankind and the whole 
of creation participate in the lament over al-Husayn’s death. The 
Shi'a insist that all creation, the sky, the earth, the angels, the jin, 
the birds and all beasts weep and grieve over al-Husayn. 

The angels, as noted, played a significant role in the an- 
nunciation and birth of al-Husayn, as well as in the harrowing pre- 
dictions of his death. Now, they join their lament to the tears of the 





439 MJL. vol. XLIV, bb. 30, n. 44: 245. 

440 C£. Op. cit. vol. XI, bb. 3, n. 49: 328, vol. XXVI, bb. 7, n. 14: 332, 
vol. XLIV, bb. 30, n. 12: 230. 

^ SDQ!. n. 5: 597; SDQ?. vol. II, bb. 47: 531, bb. 48: 532; RWD!. 
vol. III: 1143; MJL. vol. XIV, bb. 18, n. 56: 258, vol. XVII, bb. 6: 257, vol. 
XLIV, bb. 31, n. 2: 252, vol. LII, bb. 25: 201. 
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Shi'a, standing watch in tears over his tomb until the Day of Resur- 
rection, as articulated in a widely-diffused Tradition: 


“Forty thousand angels descended, wanting to 

fight with al-Husayn b. ‘Ali, but they were not 

permitted to fight, and when they returned to seck 

permission and descended again, al-Husayn had 

been killed. Now, at his tomb, disheveled and in 

dust, they weep until the Day of Resurrection, and 

their leader is an angel said to be al-Mansür."^? 
Like ‘Ali Zayn al-*Àbidin, the angels were prevented from fighting 
alongside al-Husayn, so that, like *Ali Zayn al-‘Abidin, their ensuing 
participation in his suffering is expressed in their lament and tears. 
Those who surrounded the dead al-Husayn wept with extreme an- 
guish, while others supplicated God in Heaven for him.^ 

The jinn too mourn with disturbing songs and poems: 


“The jinn wept for al-Husayn b. ‘Ali, saying: What 
will you say when the Prophet says to you: What 
have you done, you, the last of the generations, to 
the people of my house, my brothers, my noble 
traits, from between my ascending and my killing, 
you were stained with blood.’’444 





^2 RTB!.: 71, 243; KLY. vol. IV, bk. 15 (Kitab al-haj), bb. a-Nawádir, 
nn. 6-8: 587-589; NUM. bb. 19, nn. 4-5: 309-310; QOM. bb. 27, n. 2: 171- 
172, bb. 77, n. 1: 349-350; SDQ!. n. 5: 129, n. 7: 238; SDQ*. vol. II, bb. 
58, n. 22: 671; SDQ*. vol. II, n. 3203; SDQ*. vol. I, bb. 28, n. 58: 299; 
'TFA!. vol. VI, n. 21: 116; TST?.:: 544; KFM!.: 490; KFM2.: 275; HRR!. 
vol. XIV, bb. 37, 19476: 409, n. 19501: 420, n. 19505: 421, n. 19523: 427, 
bb. 45, n. 19586: 453; MJL. vol. XLIV, bb. 34, n. 23: 275, vol. XLV, bb. 
41, n. 2: 220, n. 8: 222, nn. 10-15: 222-223, n. 21: 226, vol. LVI, bb. 27, n. 
30: 325, n. 38: 328, vol. XCVIII, bb. 1, n. 29: 7, bb. 5, n. 60: 40, bb. 9, n. 
16: 55, bb. 14, n. 9: 102; NTR. vol. X, bb. 26, n. 23-11933: 242, n. 29- 
11939: 245, n. 3-11963: 257, n. 3-12155: 349. 

^5 QQM. bb. 28, n. 23: 187; SHB. vol. IV, bb. F£ éyáti-bi ba'da wafati- 
bi: 70; MJL. vol. XLV, bb. 41, n. 19: 226. 

^4 QQM. bb. 29, n. 6: 193; MJL. vol. XLV, bb. 43, n. 4: 230. 
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In his Kamil al-ziyárát, al-Qummi dedicates a complete chapter to 
the the lament of the zz for al-Husayn.^* These consist of con- 
cise, pithy verses, always put by al-Qummi in the mouth of the jian, 
a number of which are transmitted on the authority of Umm 
Salama.^6 Al-Qummi remarks in a footnote that these Traditions 
are to be found in other works — specifically, al-Sadüq in his Kitab 
al-amáli, Ibn Shahráshüb in his Mandgib al Abi Tálib and al-Majlisi in 
his Bihar al-anwar. While this is essentially true, these transmitters 
do not always put these laments in the mouth of the jinn. Some- 
times they do:*^' but many of these same transmitters narrate iden- 
tical verses, but this time put into the mouths of humans: on occa- 
sion Zaynab bt. *Aqil^ or ‘Ali Zayn al-‘Abidin ^9 or an unnamed 
poet or spokesperson.^? Al-Qummi notes further that these 





45 QQM. bb. 28, n. 23: 187, bb. 29, nn. 1-10: 189-197. 

446 “I heard the jinn lamenting over al-Husayn," Umm Salama is re- 
ported to have said, and, in another version: "Since the death of the 
Prophet, I never heard the lament of the jinn except at night..." What did 
Umm Salama hear on the night air? It is not unreasonable to imagine that 
she heard what a number of others reported having heard: unidentified 
voices crying out in lament in the night. Cf. for e.g. AKR. vol. XIV, bb. 
1566: 242 for a Tradition in which similar lamentation poetry is put into 
the mouth of “a caller who cried out at night.” Cf. also MFD5. n. 7: 350; 
TBR2. vol. II: 305; TFA”. bb. 3, n. 50-131: 91; SHB. vol. IV, bb. F£ ayat-hi 
ba'da wafáti-bi. 69-70; MJL. vol. XLIV, bb. 37: 378, vol. XLV, bb. 39: 147, 
bb. 43: 236-237, bb. 44: 276 for similar accounts of unidentified speakers. 

“47 Cf. for e.g. SDQ!. n. 2: 139; FNR. vol. I: 170; SHB. vol. III, bb. 
Ma'Alt umüri-bimá: 441, vol. IV, bb. F£ ayati-hi ba'da wafåti-hi: 69-70; IRB. 
vol. II: 57; MJL. vol. XLV, bb. 39: 147, n. 22: 174, bb. 43: 236-239, 241, 
vol. LX, bb. 2, n. 3: 65. 

^55 Cf. for e.g. MFD!. vol. II: 124; FNR. vol. I: 193; TST5.: 99; IRB. 
vol. II: 68; MJL. vol. XXXIX: 123. 

^9 C£. for e.g. MJL. vol. XXXIX: 123. 

450 Cf. for e.g. MFD5. n. 7: 350; TBR. vol. II: 305; TFA2. bb. 3, n. 50-131: 
91; SHB. vol. IV, bb. F£ maqtali-hi 115; MJL. vol. XLIV, bb. 37: 378, vol. 
XLV, bb. 39: 147, bb. 43: 236-237, bb. 44: 276. One of these verses is a 
lament heard by an unknown voice, crying out in Medina: “You who ig- 
norantly killed Husayn, rejoice in torment and torture! All the people of 
Heaven invoke evil upon you, among prophet and messenger and those 
killed in battle! You are cursed by the tongue of Ibn Dawud and Musa and 
the companion of the gospel.” (Cf. QQM. bb. 69: 196; MFD!. vol. II: 125; 
FNR. vol. I: 193; SHB. vol. IV, bb. F£ áyáti-bi ba'da wafati-hi. 70-71; TSTS.: 
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Traditions are also to be found in some of the Sunni authors, such 
as Ibn *Asákir^?! and al-Haythami.4? The Shi‘a author of The Revolu- 
tion of al-Husayn. Its Impact on the Consciousness of Muslim Society is criti- 
cal of these verses placed into the mouths of the jinn, suggesting 
that they are in fact written by individuals who wanted to be part of 
al-Husayn’s ‘revolution’, but preferred to remain anonymous for 
fear of the authorities.*? But this is not finally the point: these Tra- 
ditions aim at clarifying the death of al-Husayn as a cosmic event, 
impinging upon every creature, and even inanimate creation, so 
that every creature, without exception, participates in a universal 
lament. 454 


99; IRB. vol. II: 69; MJL. vol. XLIV, bb. 30, n. 34: 241, vol. XLV, bb. 39: 
123, bb. 39, n. 29: 199, bb. 43, nn. 2-3: 235-236, n. 6: 238). Ayoub notes 
that the voice heard lamenting in Medina was presumed to be an angel or 
the ancient prophet al-Khidr (cf. Ayoub, M. Redemptive Suffering in Is- 
lam: 136. In fact, a the majority of texts place this verse into the mouth of 
an unknown speaker. Ibn Shahráshüb declares that this verse is from the 
lament of the angels (SHB. vol. IV, bb. F£ Zyái-bi ba'da wafüti-br. 70-71). 

451 AKR. vol. XIV, bb. 1566: 240-242, mostly on the authority of 
Umm Salama. 

452 HAY. vol. IX: 199, narrating the experience of Umm Salama as 
well as of Maymüna. 

453 “Tn the literature of lamentation for al-Husayn, there has arisen an 
element known as the poetry of the Jinn in lamentation for al-Husayn...it 
seems to us that most of this poetry is by unknown human poets who 
wanted to spread propaganda on behalf of the revolution and who wanted 
to take part in one of the cherished acts of piety without endangering 
themselves and exposing themselves to the punishment of the authorities. 
Therefore they composed these verses and attributed them to the Jinn. 
Perhaps some of this poetry was the work of the women who used to 
devote themselves to exclamations of grief at the women's rites of re- 
membrance for al-Husayn; they might have wanted to create wonder and 
amazement by attributing their exclamations of grief to creatures who 
were not human." Cf. Howard, I.K.A, trans. The Revolution of al-Husayn: 88. 

^5* Ritual, by which one evokes and actualizes a past moment, making 
the present one with the past, evolves and changes: the manner in which 
Karbala’ is revived and relived is no exception. The memorial services 
have developed into politico-religious phenomena, profusely ritualistic, 
prized by the ardent participants. For the Imáms and their devotees who 
came after al-Husayn and who lived in fear and secrecy, there was little 
chance of insurrection. Weeping and other ways of remembrance soon 
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The universal lament is encapsulated by Traditions that tell 
of the weeping of the heavens and the earth.9? This weeping is 
predicted by ‘Ali b. Abi Talib, upon the foundation of Q. 44: 29: 


“I heard the Commander of the Faithful speaking 
in a public square, and he recited this verse: «And 
the heaven and the earth wept not for them, nor were they 
reprieved» Then al-Husayn came out to him from 
one of the doors of the mosque, and he said: 
Truly, this one will be killed, and the heaven and 
the earth will weep over him.””456 


The Qur’anic citation serves to prove the capacity of the heavens 
and the earth to weep: in the context of this particular verse, they 
refuse to weep for the recalcitrant Egyptians. But for the righteous 
martyr al-Husayn, the Tradition of their weeping serves to incorpo- 
rate all of creation. This cosmic grief is described in eschatological 
language: the skies, which last wept at the murder of Yahya,*’ wept 


developed into ‘commemorations’ (majdlis). These active memorials were 
often held in the home of the Imam, until (especially after the “Abbasids) 
their manifestation became more public (some leaders felt threatened by 
the display of popular piety and attempted to suppress such commemora- 
tions). These displays included poets singing dirges, parades, mourning 
dress, professional mourners and a liturgical basis supplied by the Imám. 
The mourners chanted elegies, related Traditions and stories and read the 
martyrdom narratives, stirring up the grief. Poetry played an increasingly 
important role, with lamentation poetry stressing various themes (and 
sometimes conflicting with the Traditions). Many of the ‘cosmic’ reactions 
to al-Husayn's death are highlighted by the poets, as are the sufferings of 
the rest of the ‘people of the house’. 

455 KLY. vol. IV, bk. 15 (Kitab al-hay), bb. Ziyárat qabr Abi ‘Abd Allah 
al-Husayn, n. 2: 575-576; SDQ!. n. 5: 219; SDQ5. vol. I, bb. 28, n. 58: 299; 
BTQ. nn. 835-836: 405; TST?. vol. L n. 293: 203; TST?.: 544; HLL!.: 257; 
KFM!.: 741; MJL. vol. XLIV, bb. 34, n. 23: 285, vol. XCVIII, bb. 1, n. 22: 
5. 

456 QQM. bb. 28, n. 1: 179-180, n. 21: 186; MJL. vol. XIV, bb. 15, n. 
6: 167, vol. XLV, bb. 40, n. 1: 201, nn. 15-16: 209, n. 29: 212. 

457 A number of Shi‘a Traditions insist that the heavens and the earth 
have only ever wept for two people: for Yahya, son of Zakariyya’, when 
he was murdered, and for al-Husayn at Karbala’. Cf. QQM. bb. 28, n. 4: 
181, n. 6: 181, nn. 8-10: 182, nn. 11-12: 183, n. 15: 184, n. 22: 186, n. 27: 
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for forty days ^? at the death of al-Husayn, raining down blood or 
red dust? turning the sky and earth to red, ^9? while the sun rose 
and set red, like a clot of blood.49! 

Finally, as if to underscore this spectacle, the Shi'a books 
of Tradition pronounce that all created things — human beings, jinn, 
birds and wild beasts — join in the cosmic lament for al-Husayn. 
Already, this is witnessed in the weeping of the prophets — the 
sheep of Ismá'il and the gazelles that weep in front of ‘isa. To- 
gether with the angels and jinn, the earth and the sky, al-Qummi 
devotes a chapter of his Kamil a-3iyárát to this exhibition of grief.^9? 


“On the authority of Abt Ja'far,' who said: 
Mankind, the jinn, the birds and the wild beasts 





188; RWD>. bb. 3, n. 293: 220; SHB. vol. IV, bb. F£ magqtali-hi: 61; MJL. 
vol. XIV, bb. 15, n. 7: 168, n. 25: 182, n. 27: 183, vol. XLV, bb. 40, n. 2: 
201, nn. 20-21: 210, nn. 23, 27: 211, n. 31: 213, vol. XCVII, bb. 5, n. 44: 
35. This strand of thought hearkens back to the Traditions that only two 
people have ever been born after six months in the womb: ‘Isa (or, alter- 
natively, Yahya) and al-Husayn and that like Yahya, nobody before al- 
Husayn received that name. These narratives serve to elevate al-Husayn 
above the ordinary run of people. 

458 QQM. bb. 28, n. 6: 181, n. 10: 182-183, n. 20: 185-186; SHB. vol. 
IV, bb. F£ maqtali-hi: 61; MJL. vol. XIV, bb. 15, n. 25: 182, vol. XLV, bb. 
40, n. 13: 206, n. 18: 210, n. 23: 211, n. 38: 215; NTR. vol. I, bb. 22, n. 1- 
952: 391, vol. X, bb. 49, n. 6-12077: 313. A number of transmitters hold 
that the angels too wept for a period of forty days: cf. QOM. bb. 26, n. 8: 
167-169; MJL. vol. XIV, bb. 15, n. 25: 182, vol. XLV, bb. 40, n. 13: 206, 
n. 45: 218; NTR. vol. X, bb. 49, n. 6-12077: 313. 

459 QQM. bb. 28, n. 13: 183, n. 14: 183-184, n. 25: 188; BTQ. nn. 
835-836: 405; TST’. vol. I, n. 293: 203; HLL!.: 257; MJL. vol. XLV, bb. 
40, n. 13: 206, n. 20: 217, n. 25: 211; NTR. vol. X, bb. 49, n. 6-12077: 313. 

^0 QQM. bb. 28, n. 4: 181, n. 9: 182; SHB. vol. IV, bb. Fí maqtali-hi: 
61-62; BTQ. n. 832: 405; MJL. vol. XLV, bb. 40, n. 21: 210, n. 31: 213, n. 
38: 215. 

461 QQM. bb. 28, n. 6: 181, n. 7: 181-182, n. 10: 182-183, n. 18: 185, 
n. 19: 185-186; MJL. vol. XLV, bb. 40, n. 13: 206, n. 28: 212. 

^? QQM. bb. 26: 165-171. 

^65 The fifth Imam, Abu Jafar Muhammad b. ‘Ali al-Báqir (d. be- 
tween 113/732 and 124/743) 
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wept over al-Husayn b. ‘Ali, until their tears welled 

forth.” 464 
The Traditions that tell of this great and universal lament are not, 
with rare exceptions, transmitted by the major Shi‘a transmitters. 
The vast majority of them are pious traditions recorded by al- 
Qummi, since his Kamil al-3zyárát is primarily a handbook of spiritu- 
ality. Al-Majlisi transmits from him, but as noted earlier, al-Majlisi 
is an encyclopedist: he gathers all the Traditions he can find, but 
pays scant attention to critical elaboration or grading. Nevertheless, 
the collective sorrow forms an indispensable part of the grief of the 
Shia, and these stories and Traditions serve to accentuate Karbala’ 
as a cosmic event. Its cosmic proportions, and the collective grief, 
are encapsulated in a tradition from the sixth Imam Ja‘far al-Sádiq: 


“Abu ‘Abd Allah*® said: O Zurara, Heaven wept 
blood over al-Husayn for forty mornings: the 
earth wept blackness for forty mornings: the sun 
wept for forty mornings with an eclipse and with 
redness: the mountains were dismembered and 
dispersed, and the oceans burst forth. The angels 
wept over al-Husayn for forty mornings, and there 
is not a woman among us who will use dye, anoint 
herself, color her eyes or comb her hair until the 


464 QQM. bb. 26, n. 1: 165; MFD2.: 144; SHB. vol. IV, bb. F£ ayati-hi 
ba'da wafati-hi: 61-62; MJL. vol. XL, bb. 91, n. 117: 97, vol. XLV, bb. 39, n. 
22: 184, bb. 40, n. 8: 205. Of these creatures, a special qualification is 
given to the birds: among other things, the doves, frightened by his death, 
supplicate God and curse the killers of al-Husayn (cf. KLY. vol. VI, bk. 27 
(Kitab al-dawajin), bb. al-Hamám, n. 13: 547; QQM. bb. 30, nn. 1-3: 197- 
198; HRR!. vol. XI, bb. 33, n. 15427: 519; MJL. vol. XLIV, bb. 36, n. 19: 
305, vol. XLV, bb. 40, nn. 32-33: 213; NTR. vol. VIII, bb. 26, n. 1-9455: 
284). The owls lament and are stricken by his death: *Has any of you evet 
seen an owl during the day?" is the question put by the Tradition. The 
answer is in the negative, and the Tradition elucidates: “They never failed 
to shelter in built-up areas, but when al-Husayn was killed, they decided 
only to take shelter in deserted ruins. During the day they never stop fast- 
ing and grieving, until night covers them, and then they never cease to 
wail for al-Husayn until morning comes." Cf. QOM. bb. 31, n. 1: 199; 
MJL. vol. XLV, bb. 40, n. 34: 213, vol. LXI, bb. 14, n. 1: 239. 

465 The sixth Imam. 
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head of ‘Ubayd Allah b. Ziyád,^ may God curse 
him, comes to us, nor will we cease weeping after 
him. My uncle, whenever he remembered him, 
wept until his eyes overflowed onto his beard, and 
to the point that whoever saw him wept in mercy 
for his tears. The angels around al-Husayn's tomb 
weep, and the angels that are in the air and in 
Heaven weep for their tears, until (he) remem- 
bered the wrath of Hell against his killers. He said: 
the angels weep for him and bewail him, and burn 
with anger against his killers. And were there not 
on the earth one of the Proofs of God, the earth 
would be destroyed and those in it overturned: 
nor are the number of earthquakes increased until 
the approach of the hour. There 1s no eye dearer 
to God, no tear from an eye which has wept and 
shed tears over him, except that he 1s joined and 
helped by Fátima and joined by the Messenger of 
God..."467 


“All things weep in emulation of her tears, and the 
tears of the faithful here on earth are but a way of 
sharing in her sorrows and a means of bringing 
consolation to her broken heart.””468 
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At the centre of this cosmic mourning are the “people of the 
house’, comprising Muhammad, Fatima and the twelve Imáms, 
who have become the ‘house of sorrow’ (bayt al-abzán). At the heart 
of this house stands Fátima. 


^66 Governor of Küfa and Basra at the time of al-Husayn’s death. In 
Shi‘a piety, notes Ayoub, he has become the arch-symbol of evil and infi- 
delity. Cf. Ayoub, M. Redemptive Suffering in Islam: 100. 
467 QQM. bb. 26, n. 8: 167-168; MJL. vol. XLV, bb. 40, n. 13: 206; 
NTR. vol. X, bb. 49, n. 6-12077: 313. 
468 Tbid.: 144. 
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Over this house of sorrows, Fátima reigns supreme as mistress of 
grief. Lammens is scathing, comparing her to *Niobe';*? character- 
izing her “a sad creature, perpetually in mourning",^? wondering 
how the Shi'a attempted to make this “ghost of a wailing woman 
interesting’’47! and declaring that weeping was Fatima’s most “suit- 
able role.^^? But Lammens has apparently not grasped the sublime 
theological significance of weeping asserted by the Shia, the con- 
text in which Fátima's tears must be read. 

What has been posited of Fátima may by the same token 
be said of al-Husayn: for just as, at her approach, her siblings fade 
and vanish into history, so too, despite the Shi‘a claim that her eld- 
est son al-Hasan was himself murdered, the whole thrust of 
Fátima's grief centres around the murder of al-Husayn. In reality, 
her grief, like the entire grief of the Shi a, is inextricably tied to the 
life and death of this second son of hets: already forewarned of his 
death, she bears him in sorrow, and long dead before his murder at 
Karbala’, she continues to grieve ceaselessly for him until the Day 
of Judgment. All the other injustices, grievances and sorrows that 
befell her merely intensified this singular and colossal grief. 

Al-Majlisi devotes the seventh chapter of the forty-third 
volume of his work to the iniquity suffered by Fatima. Fifty Tradi- 
tions recount the injustices perpetrated against her, her tears, sor- 
row and grievances, her final sickness, death and the reason for her 
secret burial, and earnestly pray the curse of God on all who ill- 
treated her. Al-Majlisi begins by placing Fatima on a sure footing. 
There are only five weepers,^? he claims: 





^9? Lammens, H. “Fatima and the Daughters of Muhammad": 227. In 
Greek mythology, Niobe was the daughter of Tantalus. Her large brood 
of children was killed by Apollo and Artemis, and Niobe exhausted her- 
self with weeping, becoming the symbol of grief and everlasting sorrow. 
Cf. Price, S. and Kearns, E, eds. The Oxford Dictionary of Classical Mythology: 
375. 

^? Lammens, H. “Fatima and the Daughters of Muhammad": 227. 

471 Ibid.: 228. 

472 Ibid.: 241. 

473 SDQ!. n. 5: 140; SDQ*. vol. I, n. 15: 272; FNR. vol. I: 170, vol. II: 
450; TBR?.: 315; IRB. vol. I: 498; MJL. vol. XI, bb. 4, n. 2: 204, vol. XII, 
bb. 9, n. 27: 264, vol. XLIII, bb. 7, n. 1: 155, vol. XLVI, bb. 6, n. 2: 109, 
vol. LXXIX, bb. 16, n. 33: 86; HRR!. vol. III, bb. 87, n. 3655: 280. Cf. 
also al-DAY. vol I: 95. Al-Majlisi transmits a strand from Ibn 
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1. Ádam, who wept over Paradise until his cheeks became like a 
valley; 
2. Ya'qüb, who wept over his son Yusuf until he lost his sight;474 
3. Yúsuf, who wept so copiously in prison over his father Ya'qüb, 
that his annoyed fellow prisoners asked if he couldn't weep by day 
and keep silent by night, or vice versa;*”> 
4. Fátima, whose weeping over her father caused the irritated citi- 
zens of Medina to complain to ‘Ali that they were unable to sleep 
on their beds for the noise she was making, so that she was forced 
to go to the tombs of the martyrs to weep;*/ó 
5. ‘Ali Zayn al-Ábidin, the fourth Imám and son of al-Husayn, 
who, as noted earlier, wept for twenty or forty years over the Kar- 
balà' event, and who never failed to weep whenever food was 
placed before him. 

Al-Majlisi then proceeds to demonstrate that the injustices 
and grievances over which Fátima wept were no figment of her 
imagination, but were clearly predicted by her father: 


“When death approached the Messenger of God, 
he wept until his beard was wet with tears. Some 
said to him: Messenger of God, why this weeping? 
He said: I am weeping for my progeny, and the 
evil that my community after me will do to them: 
it is as if I see my daughter Fatima will be treated 
unjustly after me, and she will cry out “O father!’, 


Shahráshüb's Mandgib which names eight weepers, adding Nth, Shu‘ayb 
and Dawdd to the five already mentioned. Cf. SHB. vol. III, bb. Mandqib 
Fátima al-Zahra’: 369; MJL. vol. XLIII, bb. 3, n. 32: 39. 

474 Cf. Q. 12: 84. The word ‘whitened’ in the text is a suggestion that 
all his weeping made him blind. Cf. also Q. 12: 93, 96, where this blind- 
ness is healed («and be became a seer once more») is healed by the torn and 
bloodied shirt of his son Yusuf. 

475 This anecdote is not in the Qur’anic account of Yusuf’s impris- 
onment, where his two fellow prisoners ask him to interpret their dreams 
(Q. 12: 35-42). 

476 SDQ!. n. 5: 140; SDQ*. vol. I, n. 15: 272; FNR. vol. I: 170; TBR.: 
315; SHB. vol. III, bb. Manáqib Fátima al-Zahra’: 369; IRB. vol. I: 498; 
MJL. vol. XLII, bb. 3, n. 39: 32, bb. 7, n. 1: 155, n. 15: 177, n. 27: 196, 
vol. XLVI, bb. 6, n. 2: 109, vol. LXXIX, bb. 16, n. 33: 86. Cf. also DAY. 
vol. I: 95. 
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but not one of my community after me will look 
out for her. Fatima, peace be upon her, heard this 
and wept. The Messenger of God said to her: My 
daughter, do not weep! She said: I am not weeping 
over what will be done to me after you, but I am 
weeping over your departure, Messenger of 
God...”477 


In another Tradition, Muhammad addresses Fátima directly with a 
grim warning: 


“Fatima came to the Messenger of God, who was 
in the agony of death. She leaned over him, weep- 
ing, and he opened his eyes and awoke. Then he 
said: My daughter, you are the tyrannized and the 
opptessed after me. Whoever harms you, harms 
me: whoever angers you, angers me: whoever 
gladdens you, gladdens me: whoever reverences 
you, reverences me: whoever turns from you, 
turns from me: whoever unites himself to you, 
unites himself to me: whoever snubs you, snubs 
me: whoever treats you justly, treats me justly: and 
whoever treats you unjustly, treats me un- 
justly..."478 


The Shi‘a texts take note of her weeping over a number of inci- 
dents and individuals: over the death over her mother Khadija,*” 
over her marriage to ‘Ali, over her hunger and poverty, at the 





^77 'TFA?. bb. 7, n. 18-316: 188; MJL. vol. XXVIII, bb. 2, n. 4: 41, vol. 
XLIII, bb. 7, n. 2: 156. 

478 IRB. vol. I: 497; MJL. vol. XX VIII, bb. 2, n. 34: 76, vol. XXXIV, 
bb. 35: 338, vol. XXXVI, bb. 41, n. 110: 288. 

479 YOB. vol. II: 35; SDQ*. vol. II, n. 116: 404;. RWD!. vol. II; 529; 
MJL. vol. XVI, bb. 5, n. 6: 3, vol. XLIII, bb. 3, n. 31: 27-28. 

480 SHB. vol. III, bb. Mandgib Fatima al-Zabrá 319; MJL. vol. XXIV, 
bb. 36, n. 6: 99, vol. XLIII, bb. 5, n. 30: 120. 
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grave of her sister Zaynab^?! where Muhammad tried to comfort 
her, at the grave of her uncle Hamza, killed at Uhud482 as well as 
over the death of Jaffar b. Abi Talib,#8> husband of Asma’ bt. 
"Umays,**^ who would play a key role in Fátima's own sickness and 
death. Fátima's grief over these events and individuals is a portent 
of things to come. Her father, the ill-treatment he received and the 
opposition he faced (recounted by the Sunni transmitters ^9?) as well 
as his imminent death, was a primary reason for Fatima’s tears. 
Many of the Traditions recount her visiting her father during the 
illaess that would finally kill him, where he comforts her with 
promises that she will very soon follow him, and will be the first to 
do so. 

But in spite of these promises, her grief at his death and in 
fear of a future without him is enormous: seeing his frailty, she is 
choked with tears, which stream down her cheeks. “How can I not 
weep, looking at your frailty?” she asks, as he attempts to comfort 
her sorrow and allay her fear of what is to come (“who will we 
have when you are gone?"), instructing her to trust in God and to 
be patient, as her fathers the prophets and her mothers, the wives 
of the prophets, were patient in tribulation.496 


481 Among the Sunni, who say it was not Zaynab but Ruqayya, cf. 
HNB. vol. I, Musnad ‘Abd Allah b. a-Abbás b. ‘Abd al-Muttalib, n. 3103: 
717-718. Among the Shi‘a, who say it was Zaynab, cf. RTB2.: 273. 

482 ROM.: 197; SDQ?. vol. I, n. 537: 180; TFA!. vol. I, bb. 23, n. 168: 
465; HDI. vol. XV: 17; HRR!. vol. III, bb. 55, n. 3468: 224; MJL. vol. 
XXXVI, bb. 41, n. 224: 352, vol. XLIII, bb. 4, n. 13: 90, vol. LXXIX, bb. 
20, n. 3: 169, vol. XCIX, bb. 6, n. 27: 300; NTR. vol. II, bb. 46, n. 1-2203: 
365. 

483 MJL. vol. XXII, bb. 5, n. 25: 276. 

484 Muhammad ordered Fatima to see to the needs, especially domes- 
tic, of Asma’ bt. ‘Umays after the death of her husband: cf. SDQ?. vol. I, 
n. 549: 182; HRR!. vol. II, bb. 27, n. 3506: 273; MJL. vol. LXXIX, bb. 16, 
n. 21: 83. 

485 Cf. HNB. vol. I, Musnad ‘Abd Allah b. al-'Abbas, n. 2762: 649-650, 
n. 3485: 788. 

486 ROM.: 36, 62, 124; SDQX. vol. I, bb. 24, n. 10: 262; TFA?. bb. 6, 
n. 8-256: 154; HDI. vol. IV: 107; IRB. vol. II: 468; MJL. vol. XXVIII, bb. 
2, n. 21: 52, vol. XXXVI, bb. 41, n. 110: 288, n. 146: 307, n. 184: 328, vol. 
XXXVII, bb. 50, n. 16: 41, vol. XLII, bb. 7, n. 49: 218, bb. 8, n. 2: 218, 


152 FÁTIMA, DAUGHTER OF MUHAMMAD 


After the death of her father, her grief continues un- 
abated.487 The texts tell us that she never laughed again,**? that her 
weeping increased, and continued interminably, day and night, and 
she intensified her visits to the graveyard.*? This was, in part, a 
response to the people of Medina, who had complained to ‘Ali that 
she was keeping them from their rest. Writes al-Majlisi: 


vol. LI, bb. 1, n. 37: 78; vol. LX XVIII, bb. 10, n. 56: 391; NTR. vol. II, 
bb. 34, n. 3-1995: 290. Cf. also JOM.: 121; DAY. vol. II: 419. 

487 Although lamentation poetry would only develop at a later period, 
and would be centered chiefly upon al-Husayn, a number of transmitters 
place on Fátima's lips what could qualify as poems of lamentation over 
her father. These are varied and of differing lengths, and one example, 
which unfortunately loses its rhythm in the translation, will suffice here: 
*My strength has been eliminated, my steadfastness has betrayed me, my 
enemies have been haughty towards me. Father, sadness is killing me. I 
remain grief-stricken and abandoned, dismayed, alone. My voice is stifled, 
my back broken, my life made loathsome, my destiny troubled. After you, 
Father, I find no one close for my desolation, ot to stop my tears or to 
support my weakness. Precise revelations have come to an end after you, 
as have the coming down of Jibra’il and the place of Mika’il. After you, 
father, motives have changed, and doors have been shut before me. I hate 
this world after you. My longing for you will not waver, nor will my desire 
for you ot my grief over you be exhausted" (Cf. MJL. vol. XLIII, bb. 7, n. 
15: 174). 

488 K LY. vol. III, bk. 11 (Kitab al-janá i3), bb. Ziydrat al-qubiir, n. 3: 228, 
vol. IV, bk. 15 (Kitab al-haj), bb. Ityán al-masbábid wa-qubir al-shuhada’, n. 3: 
561; HRR!. vol. III, bb. 55, n. 3467: 223, vol. XIV, bb. 13, n. 19380: 356; 
MJL. vol. XLIII, bb. 7, n. 24: 195, vol. XCVII, bb. 7, n. 12: 216. Among 
the Sunni, cf. ISH. vol. II, bb. 133: 42-43; KTR!. vol. VI: 333. 

489 KLY. vol. II, bk. 11 (Kitab al-janá i3), bb. Ziyárat al-qubiir, n. 3: 228, 
vol. IV, bk. 15 (Kitab al-haj), bb. Ityan al-masbábid wa-qubir al-shuhada’, n. 3: 
561; ROM.: 197; SDQ*. vol. I, n. 537: 180; TFA!. vol. I, bb. 23, n. 168: 
465; HRR!. vol. IH, bb. 55, nn. 3467-3468: 223-224, vol. XIV, bb. 13, n. 
19380: 356; MJL. vol. XXXVI, bb. 41, n. 224: 352, vol. XLIII, bb. 4, n. 
13: 90, bb. 7, n. 24: 195, vol. LXXIX, bb. 20, n. 3: 169, vol. XCVII, bb. 7, 
n. 12: 216, vol. XCIX, bb. 6, n. 27: 300; NTR. vol. II, bb. 46, n. 1-2203: 
365. The texts imply that up until the death of her father, she was accus- 
tomed to visit the graves of the martyrs (including Hamza) every Saturday 
afternoon. After her father's death, these visits increased to twice every 
Friday. 
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“Her sorrow was renewed and increased, and her 
teats became intense. She sat for seven days, her 
groaning not subsiding and her yearning not abat- 
ing. Every day that came, her weeping was more 
than the first day.” 490 


She asked for her father's shirt, in which he had been washed after 
death, fainting when she smelled it, so that *Ali had to take it and 
hide it from her.?! Even Bilal*? was caught up in her sorrow: hav- 
ing refused, after Muhammad's death, to sing the Call to Prayer for 
anyone else, he did so when Fátima expressed a desire to hear it 
again. She was convulsed with sorrow upon hearing the familiar 
words, and the people attempted to persuade Bilal to cease, but 
Fátima insisted that he continue.*” 

So overwhelming is her sorrow, that assistance is sent 
from Heaven: 


“Fatima wept over her father for seventy-five 

days, and Jibrail used to come to her and inform 

her about the situation of her father, and console 

her, and inform her about what would happen af- 

ter her. “Ali would write this down, and this is like 

His words, may He be exalted: «Then (one) cried unto 

ber from below her, saying: Grieve noth’ 494 
While in Heaven the angels themselves weep for the tears and grief 
of Fatima,*> Jibril is sent to dictate consoling words to her. These 
words, written down by ‘Ali, comprise what the Shi‘a term the 





490 MJL. vol. XLII, bb. 7, n. 15: 174-177. 

491 Op. cit. vol. XLIII, bb. 7, n. 6: 157. 

^? An African and ex-slave, freed by Abü Bakr, and whose fine sing- 
ing voice made him the first to sing the ‘call to prayer’ (adhdn). Cf. Lings, 
M. Muhammad: 79,131. 

^5 SDQ>. vol. I, n. 907: 297; MJL. vol. XLII, bb. 7, n. 7: 107. 

494 KLY. vol. I, bk. 4 (Kitab al-hujja), bb. F£-bi dhikr al-sahifa wa-Ljafr wa- 
mushaf Fátima, n. 2: 240, n. 5: 241, bb. Mawlid al-Zahra’ Fátima, n. 6: 460; 
SHB. vol. II, bb. Manáqib Fátima al-Zahra’: 385; MJL. vol. XXII, bb. 2, n. 
63: 545, vol. XXVI, bb. 1, n. 72: 41, vol. XLIII, bb. 3, n. 67: 79, bb. 7, n. 
4: 106, n. 22: 194. Cf. Q. 19: 23. 

495 MJL. vol. XXII, bb. 1, n. 38: 492. 
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“scroll” (mushaf) of Fatima, an esoteric text passed down from one 
Imam to the next. 

The loss of her father is only exacerbated by the injustice 
she perceives in the one who has succeeded him: 


“Umm Salama came to call on Fátima, and said to 
her: How did you wake from your night, daughter 
of the Messenger of God? She said: I awoke be- 
tween grief and sorrow, the loss of the Prophet 
and the iniquity of the trustee. By God, from the 
beginning of his Imamate he has torn aside his 
veil, taking possession of other than what God 
prescribed in His Revelation and the Prophet, may 
God bless and save him and his family, established 
in his interpretation. ..”’4% 


All her gtief and anger pours out during her final illness, in a 
lengthy tirade spoken to the women of the emigrants and the help- 
ets who have gathered around her bed: 


*When the illness of Fátima, the daughter of the 
Messenger of God, grew worse and overcame her, 
the women of the emigrants and of the helpers 
gathered around her and said: Daughter of the 
Messenger of God, how have you become in your 
illness? She replied: I have reached a state, by 
God, of loathing your world and hating your men- 
folk, whom I have thrown out before even putting 
them to the test and whom I have hated after hav- 
ing probed them. Shame on the dents of sword, 
the lassitude of the lance, the foolish prattle of the 
decision, and miserable «that which they themselves 
send on before them: that Allah will be wroth with them 
and in the doom they will abide»?! which has already 
invested them with her rope and attacked them 


^6 SHB. vol. IL, bb. Fí gulâmat abl al-bayt. 234; MJL. vol. XLIII, bb. 7, 
n. 5: 156-157. 
47 Cf. Q. 5: 80. 
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with her incursion, 9? a mutilation, a barrenness, a 
crushing for the people who do wrong. ..”?49 


This injustice is encapsulated chiefly in the Sagéfa event, in which 
the claim of “Ali was usurped and the “people of the house” particu- 
larly badly treated, and in the denial of her claim to Fadak. The 
Fadak issue raises a number of questions. If, as maintained by Shi‘a 
and some Sunni scholars, Fadak was a gift of Muhammad to 
Fátima while he was still alive, then it could not be counted as part 
of the deceased Muhammad's estate. A gift is not an inheritance. 
Concomitantly, if it were indeed in the nature of a gift, why would 
Fátima need to go to Abü Bakr to claim it after her father's death? 
Wilferd Madelung offers a slightly different perspective to the 
whole debate, positing that, as it stands, the Tradition placed in the 
mouth of Abú Bakr when he refused Fadak to Fátima was “mani- 
festly in conflict with the letter and the spirit of the Qur’an.”*0! 
Madelung quotes the Tradition from Ibn Sa‘d’s Kitab af-tabaqát: 


“Fatima went to Abu Bakr to ask for her inheri- 
tance, and al-“Abbas b. “Abd al-Muttalib went ask- 
ing for his, and ‘Ali went with them. Aba Bakr 
said: “The Messenger of God said: We do not have 
heirs; whatever we leave is alms. Whatever suste- 
nance the Prophet provided, it is now my respon- 
sibility. “Ali responded: «And Solomon was David's 


^5 In most renditions, this reads ghdra rather than ghar. 

9 R'TB!.: 39, 41; SDQS. n. 1: 354; TBR?. vol. I: 108; HDI. vol. XVI: 
233; IRB. vol. I: 492; MJL. vol. XLIII, bb. 7, n. 8: 109-109, nn. 9-10: 159- 
170, vol. LXXIII, bb. 99, n. 2: 15. There ate a number of discrepancies 
between the transmitters. 

500 In the very hour of Muhammad's death, while the ‘people of the 
house' and some of the Companions were preparing the funeral rites, two 
much larger groups, the first consisting of Aba Bakr, ‘Umar, Abt ‘Ubayda 
and other prominent Meccan ‘emigrants’ (wubdjirfin) and the second com- 
prising the most important Medinan ‘helpers’ (ansár) gathered at the por- 
tico (saqífa) of the Band Sá'ida. After some debate, they pledged their alle- 
giance to Abü Bakr, who became the first of the ‘rightly-guided Caliphs’ 
(rashidin). After the swearing of allegiance, a group made their way to the 
house of ‘Ali to demand his pledge of loyalty. 

501 Cf. Madelung, W. The Succession to Muhammad: 360ft. 
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heir» and Zakariyya’ said «who shall inherit of me and 
inherit (also) of the house of Jacob» Aba Bakr replied: 
It is like this, and you know it as well as I! ‘Ali 
said: This is the book of God speaking! And they 
were silent and went away.”502 


Among Ibn Sa'd's transmissions of the event, this one stands alone 
by virtue of ‘Ali retorting to Abt Bakr with two quotes from the 
Qur’an, the first from Q. 27: 16 and the second from Q. 19: 6. The 
issue, Madelung points out, revolves around what Muhammad had 
meant by ‘we’: himself only, or the prophets in general. In some 
variants of the Tradition, the latter meaning is underscored, while 
in others it is the former. Ibn Kathir in his a+Bidaya wa-l-nihdya 
maintains that the two Qur’anic verses placed into the mouth of 
"Ali referred to kingship (in the case of Dawtd) and spiritual lead- 
ership (in the case of Zakariyya’, the poor carpenter), and not to 
inheritance of goods. Madelung also examines the contention of 
Caetani that Abt Bakr was following Muhammad's express will: in 
other words, Fadak had not been his personal property to begin 
with, but belonged to the common good of the community. But 
the Qur'an on at least one occasion directs that land taken by Mu- 
hammad in conquest belongs not to the common good of the 
community but to Muhammad himself (Q. 59: 6). Furthermote, as 
noted earlier, a number of Sunni scholars posit that Muhammad 
did in fact give Fadak to Fatima.°% With Traditions on both sides, 
the issue remains unresolved between the Shi'a and the Sunni. 

At the very end of her life, compounding all her other sor- 
rows, Fátima was involved, together with her husband, in an ugly 
exchange of words with Abu Bakr. ‘Ali, challenging Abt Bakr 
about his treatment of Fátima, and specifically his refusal to accept 
the testimony of the daughter of the Prophet of God, declares: 


“You stave off the witness of God that she is 
pure, and assent to the testimony of the people 
about her, just as you stave off the judgment of 


502 SCD. vol. IT: 273-275, vol. X: 28-29. Among the Shi‘a, cf. RTB!.: 
35; TBR2 vol. I: 104. 

503 Cf. BLD2. n. 119: 37-38; DHB. vol. II, n. 4560: 492; SYT. vol. IV, 
Sürat al-isra’: 320. 
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God and the judgment of His Messenger that he 
granted Fadak to her and that she took possession 
of it in his lifetime, and then you assent to the tes- 
timony about her of a Bedouin who urinates on 
his own ankle."504 


Addressing a gathering of women in the mosque, Fátima preaches 
a lengthy sermon, and ends with a stinging reproach, telling the 
men what they ought to do with the leadership of Abü Bakr: 


“Beware of it! Bag it, put it on the back of a sick, 
thin-humped she-camel, branded by the disgrace 
of eternity, bound for the «fire of Allah, kindled, 
which leapeth up over the hearts (of men)» (Q. 104: 7-8). 
By God's witness of what you do, «those who do 
wrong will come to know by what a (great) reverse they will 
be overturned» (Q. 26: 2277)."505 


Abü Bakr then mounts the pulpit and launches an attack on 
Fátima's husband and his suppotters: 


“In the course of reporting about Fadak, Ibn Abi 
al-Hadid related, on the authority of Ahmad b. 
"Abd al-‘Aziz al-Jawhari, that when Abt Bakr 
heard the sermon of Fatima, peace be upon her, 
concerning Fadak, he was troubled by her talk. He 
ascended the pulpit and said: People, what is this 
respect for every speech? Where were these in the 
lifetime of the Messenger of God, may God bless 
and save him and his family? If someone heard 
something, let him say so! If someone witnessed 
something, let him speak. But he is a fox, whose 
witness is his own tail, who cleaves to every dis- 
sension. He it is who says: Make her young again 
after she has become old! You ask help from the 


504 TBR. vol. I: 90; MJL. vol. XXIX, bb. 11, n. 26: 82. 
505 Cf. RTB!.: 37; TBR2. vol. I: 104; SHB. vol. IL bb. Fasl f zulámat abl 
al-bayt. 236; HDI. vol. XVI: 212; IRB. vol. I: 489; MJL. vol. XXIX: 192. 
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weak and you ask assistance from women, like 
Umm Tihal, whose people liked to fornicate with 
her."506 


The sense is that *Ali is accused of rekindling trouble after it has 
died down. “Ali himself suffers a bout of his wife's sorrow and 
frustration. Coming in from arguing with Abt Bakr, she finds ‘Ali 
sitting in the house: 


“She said to the Commander of the Faithful: Ibn 
Abi Talib, peace be upon you. You have enclosed 
yourself like a placenta of the womb and remained 
in the room of the suspicious! Having demolished 
the arrival of the falcon, you are hoodwinked by 
the feathers of the defenseless! This son of Aba 
Quhhafa has gone to great lengths to harm me, 
and by God he has angrily disputed my claim, so 
that even the leading woman has refused me her 
help and the emigrant woman her support, and 
the community casts down its look before me. 
There is neither supporter nor protector. I went 
out, by God, suppressing my anger, and have re- 
turned coerced. Would that there were no option 
for me! Would that I had died before this, died be- 
fore my humiliation, died before my fate... "507 





5% RTB!.: 38; HDI. vol. XVI: 214; MJL. vol. XXIX: 208. Al-Majlisi 
transmits incorrectly from Ibn al-Hadid: the latter reads: “they ask help 
from the weak and they ask assistance from women", while the former 
reads ‘you’ (pl) instead of ‘they’. 

507 'BR?. vol. I: 107; SHB. vol. IL, bb. Fasl f zulámat abl al-bayt 236- 
237; MJL. vol. XXIX: 206. In terms of this text, there are a number of 
discrepancies between the transmitters: one of al-Majlisi's transmissions 
for instance, contains Fatima’s accusation that ‘Ali has “grown weak since 
you laid down your sword", but other transmissions omit this phrase. 
Some texts read “the cloak of the womb" while others are rendered as 
“placenta of the womb." A slightly freer translation of this text might run: 
“You are hiding like a fetus in the womb...you have run home like those 
guilty of being untrustworthy...and having destroyed the strongest, you 
have been overcome by these weaklings." 
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The mental anguish of Fátima ought to be considered when read- 
ing this outburst. But both events continue to loom large in the 
Shíi'a psyche, and persist as polemical issues. Fátima's vain attempts 
to claim her rightful inheritance, primarily from Abú Bakr,*? drive 
her in tears to her father's grave, where she weeps with impotent 
fury over the treatment she has received:5 


“After you there have been tidings and happen- 
ings which, had you witnessed them, the affair 
would never had become so great. We have 
missed you the way the earth misses its heavy 
rains. Your people have become disordered. Look 
at them, how they have deviated. Jibril use to de- 
light us with the verses: now they are hidden from 
us, and every good is concealed. You were a moon 
and light which illuminated. To you were sent 
down the books from the Lord of might. Men 
have regarded us with displeasure, and made light 
of us since you were hidden from us. Today we 
have been usurped! We will weep for you as long 
as we live, and as long as there remain with us eyes 
welling up with tears."5!0 


Fátima's tears of grief on earth become tears of intercession in 
Paradise: 





RTB!.: 75; BTQ. nn. 776-777: 390; HDI. vol. VI: 46, vol. XVI: 217; 
TST?. vol. I, nn. 356-357: 257-258; IRB. vol. I: 474; HLL!.: 359; MJL. vol. 
XXVIII: 533, vol. XXIX, bb. 11: 111, 200, 202, 245, 329. 

59 MFD5. n. 8: 30; TBR. vol. I: 90; HDI. vol. I: 198; MJL. vol. 
XXIX, bb. 11: 27, bb. 11: 107. 

510 R'TB!. 35; KLY. vol. VIII, bk. 35 (Kitab al-ramda), bb. Khutbat amir 
al-nmu münín, n. 564: 375-376; MFD*. n. 8: 31; TBR*. vol. I: 96, 106; SHB. 
vol. IL, bb. Fasl f? zulámat abl al-bayt 208; HDI. vol. I: 43, vol. XVI: 212, 
251; TST?. vol. I: 265; IRB. vol. I: 489; MJL. vol. XXIX, bb. 11: 108, 130, 
233, 239, 307-308, vol. XLIII, bb. 7, nn. 25, 27: 196, vol. LIII, bb. 28: 18. 
It is to be noted that there are substantial discrepancies in the wording of 
the transmitters, as well as some errors in the transcription. 
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“On the authority of Abt Basir,5'! who said: I was 
with Abt ‘Abd Allah,>!? talking to him, when his 
son came to him. He said: Welcome, and em- 
braced and kissed him. Then he said: God despise 
those who despise you, and take revenge on those 
who wrong you, and God abandon those who 
abandon you and curse those who slay you. God 
is a Supporter, and Guardian and Helper for you. 
Prolonged is the weeping of the women, and the 
weeping of the prophets and the holy ones and 
the martyrs and the angels of Heaven! Then he 
wept, and said: Abt Basir, when I look at the off- 
spring of al-Husayn, I would not want to happen 
to them what happened to their father. Abt Basir, 
Fatima weeps for him, and Hell sobs and sighs 
deeply, and were it not that its guards hear her 
tears and are roused by them, there is a fear that 
evil would go out from it, or that its smoke would 
escape and burn the people of the earth. They re- 
strain it as long as she continues to weep, and hold 
it back and make its doors solid, fearing for the 
people of the earth, nor will Hell settle down until 
the voice of Fatima is stilled. The seas are on the 
point of being torn apart and flowing into each 
other, and there is not a single drop which does 
not have a commissioned angel. Whenever the an- 
gel hears her voice, he smothers her fire with his 
wings and confines one from the other, fearing for 
the world and those in it and those on the earth. 
The angels, commiserating, do not cease weeping 
for her tears: they pray to God and implore Him, 
and the people of the Throne and those around it 
implore Him, and the voices of the angels are 
raised in sanctifying God, fearing for the people of 
the earth. And were one of their voices to reach 
the earth, it would strike the people of the earth, 





511 Cf, NJA. n. 1187: 441; Modarressi, H. Tradition and Survival. 395. 
512 The sixth Imam. 
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the mountains would be uprooted and the earth 
with its people shaken. I said: May I be your sacri- 
fice, this is a serious matter! He replied: I have 
heard of none more serious. Then he said: Abü 
Basir, does it please you to be among those who 
degrade Fátima??? I wept as he said it, and in 
weeping had no power over my speech or my 
words. Then he went to the place of prayer and 
prayed, and I left him in that position. I had no 


513 The concept of Fatima, weeping over the murder of her son until the 
Day of Resurrection, as well as the Tradition, already examined, that she 
will be the first to enter Paradise, leads us to ask: where exactly is Fátima 
now? Going strictly according to Shi'a theology, she is not in Paradise, but 
in the place between this world and the Resurrection called the ‘barrier’ or 
‘interval’ (barzakh). Writes one Shi‘a author: “The first stage of the souls 
life in the Bazarkh begins with the withdrawal of the spirit from the body. 
At the time that man is buried, according to many hadiths, the angels 
question him on Tawhid, Prophecy, and a series of other principles per- 
taining to belief and religion. Obviously, the answers given by a believer 
will differ from those given by a disbeliever, and in consequence the grave 
and the Barzakh will be places wherein divine mercy manifests for the 
believer, and divine wrath, for the disbeliever...the grave constitutes the 
beginning of *Barzakhr life, which will persist unto the Day of Resurrec- 
tion." (Shah-Kazemi, R, trans. Doctrines of Shit Islam. A Compendium of 
Imami Beliefs and Practices: 126). This helps to clarify the seeming contradic- 
tion: that Fatima could weep in Paradise, a place of bliss and felicity. It is, 
in fact, in the barzakh that she weeps, waiting for the Day of Resurrection, 
when God will punish those who harmed her and her family. According 
to the Qur’an, the barzakh is «a barrier until the day when they are raised» (Q. 
23: 100), that is, a place of temporary happiness for the good, for this 
pleasure will end on the Day of Resurrection. That day, when, according 
to the Qur’an, a trumpet blast will bring every living creature standing 
before God (Q. 39: 68), will mark entrance into the domain of the Resur- 
rection, from whence some will proceed to Paradise and some to Hell, 
each according to the record of his or her deeds. Thus does the barzakh 
“represent a small portion of the reward or punishment that man will 
receive after resurrection.” Cf. Lari, M.M. “Man’s Situation in the Inter- 
mediate Realm (Barzakh)." A/Tawhid, vol. X, nn. 2 & 3 Rab? al-Thani — 
Ramadan 1413. 
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use for food, and sleep would not come to me. I 
became a faster, fearful. .."514 


The intimate correlation between Fátima's great sorrow, the griev- 
ances suffered by the ‘people of the house’, the reward for weeping 
over these sufferings and Fatima’s exalted, intercessory status is 
patently encapsulated in words spoken to her by her father: 


“When the Prophet informed his daughter Fatima 
about the killing of her son al-Husayn, and about 
the tribulations that would befall him, she wept 
copious tears and said: My father, when will this 
happen? He said: In a time devoid of me and you 
and “Ali. Her weeping became passionate and she 
said: Father, who will weep for him, and who will 
undertake to perform the ceremony of mourning 
for him? The Prophet said: Fatima, the women of 
my community will weep for the women of the 
people of my house, and their men will weep for 
the men of the people of my house. They will re- 
peat the ceremony of mourning every year, gen- 
eration after generation: and on the Day of Resur- 
rection you will intercede for the women and I 
will intercede for the men. Each one of them who 
wept over the calamity of al-Husayn, we will take 
by his hand and we will lead him to Paradise. 
Fátima! On the Day of Resurrection, every eye will 
weep except for the eye that that wept over the ca- 
lamity of al-Husayn, because they will be laughing, 
happy in the felicity of Paradise.” 515 


54 QQM. bb. 26, n. 9: 169-171; MJL. vol. XLV, bb. 40, n. 14: 208; 
N'TR. vol. X, bb. 49, n. 7-12078: 314. 
515 MJL. vol. XLIV, bb. 34, n. 37: 292. 


5 THE INTERCESSORY PREROGATIVES OF 
FATIMA 


Belief in the intercession of intercessors on the Day of Resurrec- 
tion, who do so with God's permission, is axiomatic in Islam, at 
least in the view of the Shi'a.5!6 It is also one of the most conten- 
tious issues: for while the Shi'a, and some groups within the Sunni 
uphold not merely the possibility but also the reality of interces- 
sion, others disallow it, insisting that those who believe in it negate 
their Islam.5!7 

At the level of the Qur'anic text, the issue is taken up on 
three levels. Firstly, there ate the verses which ostensibly disclaim 
intercession: 


«And guard (yourselves) against a day when no soul will in 
aught avail another, nor will compensation be accepted from 
it, nor will intercession be of use to it; nor will they be 
helbed» (Q. 2: 123). 

«And forsake those who take their religion for a pastime 
and a jest, and whom the life of the world beguileth. Re- 
mind (mankind) hereby lest a soul be destroyed by what it 
earneth. It hath beside Allah no protecting ally nor inter- 
cessor, and though it offer every compensation it will not be 
accepted from it» (Q. 6: 70). 


516 Shah-Kazemi, R, trans. Doctrines of Shit Islam. 132. 

517 So say, for example, the Salafiyya, a reform movement started in 
Egypt by Muhammad ‘Abduh (1849-1905). Cf. al-Qahtani, M.S. a/-Wala’ 
wa-l-Bara’. London: al-Firdous Ltd., 1993: 99. 
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Secondly, there are the verses which contend that intercession is 
wholly the prerogative of God — that is, only He has the ability to 
intercede: 


«Or choose they intercessors other than Allah? Say: What! 
Even though they have power over nothing and have no in- 
telligence? Say: unto Allah belongeth all intercession» (Q. 
39: 43-44). 


Finally, there are those verses which combine the first two catego- 
ties and give a more complete picture of intercession in Islam. 
These posit that while intercession belongs properly to God alone, 
He may, should He wish it, extend the possibility of intercession to 
others. 


«There is no intercessor (with Him) save after His permis- 
sion» (Q. 10: 3).518 
«No intercession availeth with Him save for him whom He 


permitteth» (Q. 34: 23). 


Accordingly, there are certain chosen ones - such as the prophets, 
the Imams, the holy ones (awiyd’) and even the angels - who could 
receive permission from God, and would be able to intercede and 
to assist people by Divine acquiescence. Without this Divine con- 
sent, no intercession would be possible or accepted. 

Even during their earthly lives, the prophets had the capac- 
ity to intercede on behalf of those who repented and sought for- 
giveness and a return to the path of God: 


«We sent no messenger save that he should be obeyed by 
Allah’s leave. And if, when they had wronged themselves, 
they had but come unto thee and asked forgiveness of Al- 
lah, and asked forgiveness of the messenger, they would have 
found Allah Forgiving, Merciful (Q. 4: 64) 

«They said, O our father! Ask forgiveness of our sins for 
us, for lo! we were sinful. He said: I shall ask forgiveness 


518 Cf. also Q. 2: 255, 19: 87, 20: 109 and 21: 28. 


CHAPTER FIVE 165 


for. you of my Lord. Lo! He is the Forgiving, tbe Mercifub> 
(Q. 12: 97-98). 


In summary, at the level of the Qur'anic text, intercession is: 

1. An impossibility for unbelievers: the Day of Judgment is de- 
scribed as a day on which no intercession will be accepted from the 
Children of Israel (Q. 2: 48) or the general mass of unbelievers (Q. 
2: 254), or the idolaters (Q. 10: 18, 74: 48): «The mediation of no 
mediators will avail them then» (Q. 74: 48).5!9 

2. Established categorically and in absolute terms as belonging 
propetly to God: 


«Or choose they intercessors other than Allah? Say: What! 
Even though they have power over nothing and have no in- 
telligence? Say: unto Allah belongeth all intercession» (Q. 
39: 43-44). 


3. Further defined as generally permitted for others than God by 
His permission: «Who is be that intercedeth with Him save by His leave?» 
(Q. 2: 255).920 

4. Additionally specified as permitted for the angels on behalf of 
whomever God wills, expressly among the believers: 


«Those who bear the Throne, and all who are round about 
it, hymn the praises of their Lord and believe in Him and 
ask forgiveness for those who believe (saying): Our Lord! 
Thou comprehendest all things in mercy and knowledge, 
therefor forgive those who repent and follow Thy way. Ward 
off from them the punishment of helb (Q. 40: 7).>7! 


5. Explicitly and frequently attributed to Muhammad in his lifetime: 


51? Cf. also Q. 2: 48, 254 and 10: 18. 
520 Cf. also Q. 10: 3, 19: 87, 21: 28 and 43: 86. 
521 Cf. also Q. 42: 5. 
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«So know (O Muhammad) that there is no God save AI- 
lah, and ask forgiveness for thy sin and for believing men 
and believing women» (Q. 47: 19) 522 


6. Alluded to in reference to Muhammad in the afterlife: the inter- 
cession and mediation of Muhammad on the Day of Judgment has 
been established by the consensus of scholars (/yzá), based upon 
the Qur'anic text and the books of Tradition, and is an article of 
belief in Islam. The Mu*tazila rejected this, as they held that the 
man who enters the Fire will remain there forever. 

7. The intercession of the prophets as well as the believers has 
equally been established, based on the possibility of Divine permis- 
sion, and also because the prophets made a covenant with their 
Lord (Q. 33: 7, 3: 81) and knowingly bore witness to the truth. The 
latter is true also of the elite of the believers (Q. 3: 18: «e angels, 
and the men of learning»). A number of Qur'anic verses uphold the 
prophets' intercession during their lifetime: 


«.. Abraham promised bis father: I will ask forgiveness for 
thee, though I own nothing for thee from Allah — our 
Lord» (Q. 60: 4).525 


8. In addition, there are verses concerning the believers’ interces- 
sion in their lifetime: 


«And those who came (into the faith) after them say: Our 
Lord! forgive us and our brethren who were before us in the 


faith» ( Q. 59: 10).524 


Within the texts of Islamic Tradition, Muhammad speaks of his 
own intercession: in reality, as one author points out, the weight of 
Islamic teaching falls on the side of intercession rather than against 


522 Cf. also Q. 3: 159, 4: 64, 106-107, 8: 33, 90: 80, 84, 9: 103, 113, 24: 
62, 60: 12 and 63: 5-6. 

523 Cf. also Q. 12: 97-98 (intercession of Ya'qüb) and Q. 19: 47 (inter- 
cession of Ibrahim). 

524 Cf. also Q. 19: 13. 
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1.25 A few examples from the books of Sunni Tradition will suf- 
fice. 

The texts of Sunni Tradition establish clearly that God will 
bring out of the Fire those whom He wishes, whose sins have 
placed them there provisionally, and that He will do this by inter- 
cession.??5 The agents of this intercession are named as Muham- 
mad, whose intercession the transmitters link with his ‘praised es- 
tate’ (so-named in the Qur'àn),?" and who claims that he will be 
the first to intercede and the first whose intercession will be 
heard,?5 as well as the angels, messengers and believers.7? In a 
lengthy Tradition, Adam, Nth, Ibrahim, Müsá and ‘Isa all decline 
their intercession for various reasons (when asked for it), deferring 
to Muhammad, who is instructed by God to intercede with the as- 
surance that he will be heard. Even the believing Muslims on 
earth can intercede for others?! and Muhammad’s intercession is 
itself not restricted to the Day of Judgment: he speaks, for exam- 
ple, of the intercession he makes on earth for his uncle Abü 


Tálib.»* 


325 Fitzgerald, M.L. “Mediation in Islam”: 196. 

5% BUK!. vol. VIII, bk. 78 (Kitab a£-riqáq), bb. 51, n. 563: 367; MSL. 
vol. I, bk. 1 (Kitab al-£mán), bb. 83, n. 306: 172-173, vol. L bk. 1 (Kitab al- 
man), bb. 84, n. 318: 178. 

327 «lt may be that thy Lord will raise thee to a praised estate» (Q. 17: 79). A 
number of the texts of Sunni Tradition link this ‘praised estate’ with Mu- 
hammad's intercessory prerogatives in Paradise. Cf. BUK!. vol. II, bk. 24 
(Kitab al-zakáf), bb. 51, n. 553: 321-322; MSL. vol. L bk. 1 (Kitab al-imén), 
bb. 84, n. 320: 179-180. 

528 MSL. vol. I, bk. 1 (Kitab al-iman), bb. 85, nn. 330, 332: 188. 

$9 BUK!. vol. IX, bk. 93 (Kitab al-tawbíd), bb. 24, n. 532: 395-402; 
MSL. vol. L bk. 1 (Kitab al-iman), bb. 81, n. 302: 167-171. 

5» BUK!. vol. VIII, bk. 78 (Kitab al-riqdg), bb. 51, n. 570: 369-371, 
vol. IX, bk. 93 (Kitab al-tawhid), bb. 19, n. 507: 373-376, bb. 24, n. 532: 
395-402, bb. 36, n. 601: 442-446; MSL. vol. I, bk. 1 (Kitab al-£mán), bb. 86, 
n. 322-335: 180-181, nn. 326-327: 184-186; TRM. vol. VII, bk. 38 (Sifat al- 
qiyáma), bb. 11, n. 2436: 147-150. 

531 MSL. vol. II, bk. 11 (Kitab aljandiz), bb. 18, nn. 58-59: 654-655. 
These Traditions speak specifically of Muslims (one hundred or, alterna- 
tively, forty), whose intercession at the grave of a deceased believer will be 
accepted. 

53? BUK!. vol. VIII, bk. 78 (Kitab al-rigag), n. 569: 369. 
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Muhammad also claims that to each prophet is given a 
special prayer, and that he desires to reserve his for intercession for 
his community on the Day of Judgment. In a similar Tradition, 
Muhammad tells that he has been given five things which have 
been given to no messenger before him: one of these is interces- 
sion.54 Among the recipients of Muhammad's intercession are 
those who say sincerely that none but God has the right to be wor- 
shiped,>> as well as those who pray that Muhammad will be given 
the highest place in Paradise and the right to intercede.?* Muham- 
mad also assures his intercession for those who ask a/wasila (de- 
scribed as a rank in Paradise fitting only for one of God's servants) 
for him.5?7 


*On the Day of Resurrection, a herald will call 
from the middle of the throne: O people of the 
Resurrection, lower your gaze, for Fátima the 
daughter of Muhammad is crossing. . 558 


553 Ibid. vol. VIII, bk. 75 (Kitab al-da'amál), bb. 1, n. 317: 211-212; 
MSL. vol. I, bk. 1 (Kitab al-£mán), bb. 86, nn. 334-335: 188-189, nn. 337- 
341: 189-190. 

534 [bid. vol. I, bk. 8 (Kitab ai-salái), bb. 56, n. 429: 256; MSL. vol. I, 
bk. 5 (Kitab al-masijid wa-mawádi' al-salat), bb. 1, n. 3: 370-371. 

555 Ibid. vol. I, bk. 3 (Kitab a/-'ilzz), bb. 34, n. 98: 79; vol. VIII, bk. 78 
(Kitab al-riqag), n. 574: 373. 

536 Thid. vol. I, bk. 11 (Kitab abwáb al-adbán), bb. 8, n. 588: 338-339. 

537 MSL. vol. I, bk. 4 (Kitab al-salai), bb. 7, n. 11: 288-289. 

58 Among the Shi‘a, cf. RTB!,: 57; RTB2; 18; SDQ!. n. 4: 17; SDQ*. 
vol. II, n. 55: 32; FNR. vol. I: 147; SHB. vol. HI, bb. Mandgib Fátima al- 
Zabrá* 374; IRB. vol. I: 450, 457, 506; ABD.: 599; MJL. vol. VIII, bb. 21, 
n. 62: 53, vol. XXII, bb. 4: 235, vol. XXIV, bb. 63, n. 60: 274, vol. XLIII, 
bb. 3, n. 48: 52, n. 54: 62, bb. 8, n. 1: 219, n. 2: 220, n. 12: 224, n. 13: 225, 
vol. LXV, bb. 15, n. 109: 59. C£. also JQM.: 10, as well as FRT. n. 435: 
321. Among the Sunni, cf. HNA. vol. II, bk. 31 (Kitab ma'rifat al-sabába), 
Manáqib Fatima bt. rasil Allâh, n. 4791, p. 180, n. 4821: 190; BGD. vol. 
VIII, n. 4234: 141; KWZ. Part I, ch. 5, Fadá 4l Patima al-Zabrá! bt. ras 
Allah, n. 11: 94-95; JWZ!. vol. I, bb. F£ dhikr tagwij Fátima bi-tAlf. 423; 
ATH?. vol. V, bb. Harf al-fa’,: 523; HAY. vol. IX, bb. Fí fadli-bá wa-tazwiji- 
hå bi-LAÍ& 212; MTQ. vol. V: 96; RHB.: 48; SHL.: 42-43. 
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A number of the Shi‘a transmitters clarify that it is precisely as 
Fátima is crossing the Bridge5? that the call arises for gazes to be 
lowered in deference to her exalted status.5^ A further amplifica- 
tion is found in some of the Sunni transmitters: “She will be wear- 
ing two green mantles...”54! Still other Sunni transmitters add a 
different element: 


"She will pass by with seventy thousand servants 
from the black-eyed maidens of Paradise, like bril- 
liant lightening...” 


Within the large corpus of Shi‘a Traditions which concern escha- 
tology, and particularly in terms of Fátima, two basic strands are 
dominant: the first concerns the entry of Fátima into Paradise, and 
the second details her status there. 

In terms of the first strand, al-Majlisi carries a Tradition 
which at once causes some difficulty: 


"From Kitab al-firdaws of Ibn Shirawayh al- 
Daylami, on the authority of Abu Hurayra, who 
said: The Messenger of God said: The first person 
to enter Paradise will be Fátima. She is to this 


53 The Bridge (a/sirdf) denotes the bridge that traverses Hell. This 
concept is not articulated in the Qur'án, but abounds in the Shi'a and 
Sunni books of Tradition. Cf. Monnot, G. “Sirat.” In Shorter Encyclopaedia 
of Islam, edited by H.A.R. Gibb et al., 670-671. Leiden: E.J. Brill, 1995. 

54 RTB!.: 50, 65; MFD*. n. 6: 130; SHB. vol. III, bb. Mandgib Fátima 
al-Zabrá* 374; IRB. vol. I: 457; HLL2.: 352; AML. vol. I: 171; ABD.: 472; 
MJL. vol. VIII, bb. 22, n. 12: 68, vol. XVII, bb. 2: 242, vol. XXVII, bb. 4, 
n. 144: 139, vol. XXXVII, bb. 50: 70, vol. XLIII, bb. 3, n. 48: 53, bb. 8, 
nn. 9-11: 222-224. 

51 HNA. vol. III, bk. 31 (Kitab ma'rifat al-sabába), Manáqib Fátima Ut. 
rasil Allah, n. 4821: 190 (who notes that some texts read ‘red’ rather than 
“ereen”; HAY. vol. IX, bb. Fí /ad#-bá wa-tazwiji-ha bi-LAÍ£ 212; SHL.: 42-43 
(who notes, as does al-Nisábüri, that some texts read ‘red’ rather than 
“ereen”. 

52 KWZ. Part I, ch. 5, Fadail Fátima al-ZLahra’ bt. rasál Allâh, n. 11: 
94-95; MTQ. vol. V: 96. 
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community what Maryam was to the children of 
Israel." 55 


Ibn Shahráshüb transmits it in his Mandgib al Abi Tålib from Abt 
Salih al-Mu'adhdhin in his a/-Arba‘ina.>+ Al-Majlisi transmits it 
twice: once from one Ibn Shirawayh al-Daylami in his KZéb al- 
firdaws, and then from Abt Salih. Among the Sunni, al-Dhahabi 
also carries it from Abu Sálih,5^ but it is found in no other major 
transmitter, Shi'a or Sunni. This Tradition appears to gainsay a 
number of others: it contradicts the Tradition examined earlier in 
this thesis, carried by large numbers of Shi'a and Sunni transmit- 
ters, in which Muhammad assures Fátima that she will be the first 
to follow him. Presumably, she is therefore the second, and not the 
first to enter into Paradise, unless one interprets Muhammad's 
wotds strictly in the sense that she will be the first to follow him in 
death, without any allusion to an entry into Paradise. It also contra- 
dicts a body of Traditions carried by Shi‘a scholars (besides al- 
Majlis) in which Muhammad maintains that he himself will be the 
first to enter Paradise, and that “Ali, Fátima, al-Hasan and al- 
Husayn will follow after him:5*6 and some Traditions in which Mu- 
hammad claims that he, ‘Ali, Fátima, al-Hasan and al-Husayn will 
enter Paradise together: and finally, a number of Traditions in 
which it is *Ali, and not Fátima, who is given the promise of being 
first. *Ali will be, with Muhammad, the first for whom the tombs 
split open, the first, with Muhammad, to stand on the Bridge, the 
first, with Muhammad, to be robed with heavenly garments, the 
first, with Muhammad, to stand on the right of the throne, the first, 
with Muhammad, to knock on the door of Paradise and the first, 
with Muhammad, to drink the sweet nectar of Heaven.» 


58 MJL. vol. XXXVII, bb. 50, n. 38: 70, vol. XLIII, bb. 3, n. 44: 44. 

54 SHB. vol. HI, bb. Mandgib Fatima a-Zabrá* 377. 

545 DHB. vol. II, bb. Harf af-'ayn, n. 5057: 618. 

546 TFA?. bb. 12, n. 66-726: 351; AML. vol. II, bb. 16: 87; MJL. vol. 
XXVIII, bb. 2, n. 8: 45, vol. XXXVII, bb. 50, n. 54: 191, vol. LXV, bb. 
18, n. 56: 127. 

577 RTB2.: 46; IRB. vol. I: 398; HLI2.: 466. 

548 TBR3.: 444; TFA”. bb. 32, n. 21-1335: 641; MJL. vol. XL, bb. 91, 
n. 70: 35, vol. XLIII, bb. 5, n. 11: 99, vol. LXXIV, bb. 3: 62. 
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A further strand focuses upon Fátima's mount on the Day 
of Resurrection: 


“T heard the Messenger of God saying: People, we 
will be four riders (mounted) in the Resurrection, 
and none besides us. Somebody said to him: May 
you be my father and mother! Messenger of God, 
who are the mounted? He said: I will be on al- 
Buráq, and my brother Sálih on the she-camel of 
God, which his people hamstrung?^? and my 
daughter Fátima on my she-camel al-^Adbá", and 
"Ali b. Abi Talib on one of the she-camels of 
Paradise..." 55 


Other Traditions which specify her entrance into Paradise are in- 
fused with themes of the magnificent vestments of Paradise, of 
light and of angelic activity: 


“The Messenger of God said: My daughter Fátima 
will be gathered wearing the garment of esteem 
soaked in the water of Life.552 The creatures will 
look at her and marvel over her. Then she will also 
be clothed with the garments of Paradise, one 
thousand garments, and written on each garment 
in green script: let the daughter of Muhammad en- 
ter Paradise in the most beautiful form, the most 
beautiful esteem and the most beautiful appear- 


59 According to the Qur'anic text, the prophet Salih was sent to the 
people of Thamud, to whom was also sent the camel of God as a sign. 
Sálih instructed the people not to harm the creature, but they hamstrung it 
(Q. 7: 73-TT, 11: 64-65, 17: 59, 26: 155-157, 54: 277-29, 91: 13-14). 

50 Al-‘Adba’ is the name of Muhammad’s own she-camel. Cf. KLY. 
vol. IV, bk. 15 (Kitab aLbaj), bb. Namádir al-tamáf, n. 16: 429. C£. also 
YTB?. vol. IX, n. 1806: 174. 

551 RTB?.: 61; SDQ!. n. 7: 206; SDQ*. vol. I, n. 20: 204; MFD*. n. 3: 
271; TFA?. bb. 2, n. 4: 34; MJL. vol. VIL bb. 8, nn. 1-2: 230-231, vol. XI, 
bb. 6, n. 6: 380, vol. LXV, bb. 18, n. 25: 112. It is of note that in other 
accounts, the four riders are named as Muhammad, Salih, Hamza and ‘Ali: 
cf. MJL. vol. XLIII, bb. 6, n. 6: 149. 

532 Cf. Q. 29: 64. 
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ance. She will be led into Paradise as a bride is led, 
and seventy thousand servants will be assigned to 
her." 555 


The golden thread running through all the narratives about Fátima 
on the Last Day is that God vindicates her: here, in the preceding 
narrative, this vindication is noticeably articulated. Apparently 
scorned and neglected on earth, Fatima now wears the vestments 
of esteem. All of creation must now lower their gaze before the 
one who on earth suffered such ill-treatment at the hands of some 
of her father’s own followers. This woman, who experienced the 
humility of a meagre dower and such poverty in her married life, is 
now clothed in heavenly garments and enters Paradise like a bride. 
After years of hard and painful toil on earth, she has numerous 
servants entrusted to her. The Shi'a transmitters develop this 
theme: 


*On the Day of Resurrection, a herald will call be- 
fore the throne: Assembly of the creatures, lower 
your gaze until Fátima the daughter of Muham- 
mad has passed by. She will be the first to be 
vested, and twelve thousand maidens of Paradise 
from a/-Firdaws5^ will meet her, and with them, 
fifty thousand angels on thoroughbreds of sap- 
phire, their flanks of chrysolite and their halters of 
fresh pearl, wearing saddle bags of pearls, on each 
saddle bag a cushion of silk brocade. She will 
ctoss the Bridge with them, and they will come to 
al-Firdaws. 'The people of Paradise will welcome 
her, and she will sit on a throne of light and they 
will sit around her. In the middle of the throne 


553 RTB1.: 57-58; SDQ*. vol. IL, bb. 31, n. 38: 30; ABD.: 599; MJL. 
vol. XXIII, bb. 63, n. 60: 274, vol. XLII, bb. 8, n. 6: 221, n. 12: 224. 
554 Ayoub writes of obscure words that have been taken up by the Arabic 
language “to convey an aspect of mystery and myth beyond their generally 
accepted meaning. Firdaws, for example, which means ‘paradise’, becomes 
a specific place in paradise with a special significance." A/Firdaws is de- 
scribed as a mountain higher than the entire Paradise. Cf. Ayoub, M. Re- 
demptive Suffering in Islam: 202. 
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will be two palaces, a white one and a yellow one, 
made of pearl from one stock. In the white palace 
there will be seventy thousand houses, dwellings 
of Muhammad and the family of Muhammad, and 
in the yellow palace there will be seventy thousand 
houses, dwellings of Ibráhim and the family of 
Ibráhim. 


God will send to het (an angel) not sent to anyone 
before her or after her, and he will say to her: 
Your Lord greets you with peace and says to you: 
Ask Me what I can give you. She will say: 1 am 
complete by His favor, His Paradise has been 
permitted to me, His generosity delights me, and 
He has given me preference over the women of 
His creation. I ask Him to let me intercede for my 
offspring and my progeny and for those who are 
affectionate to them after me and who defend 
them after me. He said: God will reveal to that an- 
gel, without him having moved from his place, to 
inform her: I have allowed her to intercede fot her 
offspring and her progeny and those who are af- 
fectionate to them and love them and defend 
them after her. He said: She will say: Praise be to 
God who has removed the grief from me and 
gladdened my eyes. 


Then Ja“far said: whenever my father remembered 

this Tradition, he would recite this verse: «And they 

who believe and whose seed follow them in faith, We cause 

their seed to join them (there), and We deprive them of 

nought of their (life’s) work. Every man is a pledge for that 

which he hath earned» (Q. 52: 21). 555 
Although we have seen Traditions in which Muhammad promises 
“Ali that he will be the first, with Muhammad, to be robed with 
heavenly garments, this Tradition patently names Fatima as the 
recipient of that honor. Once more, the important elements are 





55 RTB!.: 57; IRB. vol. I: 506; MJL. vol. XXIV, bb. 23, n. 60: 274-275. 
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present: entering Paradise in untold glory, all her long sorrow is 
wiped away by God, who has favored her above all other women, 
and now gifts her with the power of intercessory prayer. 

Within their comprehensive belief in intercession, and the 
permissibility of seeking such intercession, the Shi'a theologians 
situate the intercessory prerogatives of Fatima. 


“When Fatima heard that her father was to give 
her in marriage, and had given dirhams for her as 
a dower, she said: My father, the girls of the rest 
of mankind are given in marriage with dirhams 
and dinars, and what is the difference between you 
and the rest of mankind? I will ask God, may He 
be exalted, to make my dower intercession for the 
sinners of your community. Instantly, Jibrá'il de- 
scended, holding in his hand a piece of silk on 
which was wtitten: God, may He be exalted, has 
made the dower of Fátima the Radiant, daughter 
of Muhammad the chosen one, intercession for 
his sinful community. Fátima ordered at the time 
of her departure from the world that the piece of 
silk be placed on her shroud. She said: When I am 
gathered on the Day of Resurrection, I will pre- 
sent this in my hand, and I will intercede for the 
sinners of my father's community." 556 


This is not a Tradition found in any of the major books of Shia 
Tradition, but forms part of a genre of pious stories, told in differ- 
ent ways but always with an analogous theme. The account serves 
the constant theme of Fátima's vindication by God, replacing her 
poor earthly dower with a remarkable power, and using the recur- 
ring premise of God intervening in her life in a singular way. This 
theme of vindication, and of God giving Fátima untold power as a 
reward for her suffering, is articulated in a Tradition in which her 
intercession, expressed in terms of her ability to judge His crea- 
tures, is patently established by God. This narrative, not found in 


556 Shirazi, H. Kalimat Fatima: 68, 187. 
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any of the major books of the Shi‘a corpus, recounts words spoken 
by God to Muhammad during his ‘night journey’: 


“As to your daughter, I will make her stand near 
My Throne, and she will be told: God has made 
you judge over His creation. Whoever harmed you 
and harmed your offspring, judge them as you 
wish, and I will sanction your judgment concern- 
ing them. ..”557 


Other such stories tell of how Fátima's hearing the voices of the 
sinners of Muhammad's community crying out is enough to cause 
God to release them from their torment: 


“All the people of grave sins cried out with the 

testimony of faith (sbabáda): There is no god but 

God, and Muhammad is the Messenger of God. 

Their voices ascended, and our mistress Fátima 

heard their voices and said: I can hear the voices 

of the community of my father between the strata 

of the sun and the moon. Jibra’il heard the words 

of Fátima and said: Let Muhammad be informed. 

Then the Truth, lofty His splendor, called out to 

him: Jibrá'il , the cry of the sinful of the commu- 

nity of my beloved Muhammad has ascended to 

Me (in the word of aawhíd). Jibrail, go to Malik, 

keeper of the Fire, and order him to reduce the 

chastisement for them. He said: Jibra'il came to 

Malik and said to him: Malik, your Lord says: 

Open the door of the Fire for the people of grave 

sins of the community of Muhammad and reduce 

the chastisement for them." 558 
The narrative blends elements of the pious stories and accepted 
Traditions about Fátima's intercessory powers as well as of Islamic 
theology already seen in the Sunni Traditions about intercession: 
that God can bring people out of the Fire at His will and that some 





557 OOM. n. 10: 334. 
558 Shirazi, H. Kalimat Fátima: 79. 
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people are affected only temporarily by the chastisement of the 
Fire. Fátima's hearing the distressed voices of the sinners is enough 
for her intercessory prerogatives to be honored and her ‘dower’ to 
be fulfilled: that she would intercede specifically for the sinners of 
her father's community. In fact, as we shall see, her intercessory 
powers are somewhat wider than that, and contain elements that 
are both active and passive, both positive and negative. 

Fátima's intercessory prerogatives start with a plea for jus- 
tice, in a gente comptising three basic strands, of which a short 
example of each will suffice. In the first, in a theme already en- 
countered, Fátima holds before God the bloodied shirt al-Husayn 
as a means of beseeching justice. In the second, she is confronted 
with her murdered son, blood streaming from his jugular vein. In 
the third, she is confronted with his headless body, and fails at first 
to recognize him. 

The /ettmotif of al-Husayn’s blood-stained shirt held before 
God by Fatima has already been seen in a number of Traditions. 
This moment marks the zenith of all her mourning and grief. 


“On the Day of Resurrection, God will gather the 
first and the last on an equal footing, and a herald 
will call: Lower your gaze and bow your heads, un- 
til Fátima the daughter of Muhammad has crossed 
the Bridge. He said: the creatures will cast down 
their gaze, and Fátima will artive on a thor- 
oughbred of the thoroughbreds of Paradise, ac- 
companied by seventy thousand angels, and she 
will halt in a noble place of the places of the Res- 
utrection. Then she will descend from her thor- 
oughbred, and she will take the shirt of al-Husayn 
b. “Ali, stained with his blood, in her hand, and 
she will say: O Lotd, this is the shirt of my son. 
You know what was done to him. .."559 


The bleeding al-Husayn is another theme: 





55 MFD5. n. 6: 130; HDI. vol. III: 226; MJL. vol. XLIII, bb. 8, n. 11: 
224. 
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“On the authority of Ibn ‘Abbas, on the authority 
of the Commandet of the Faithful, who said: One 
day the Messenger of God went to see Fátima, 
and she was mourning, and he spoke to her con- 
cerning the circumstances of the Resurrection, 
concerning which he said: You will say: Show me 
al-Hasan and al-Husayn, and they will come to 
you, the jugular vein of al-Husayn streaming with 
blood. He will say: O Lord, obtain for me today 
my due from those who mistreated me...’ 


This Tradition is noteworthy because it is al-Husayn, and not 
Fátima, who pleads for justice from God. This Tradition is trans- 
mitted by al-Majlisi only from Furat al-Küfi, and is found in none 
of the major Shi‘a books. 

The strand of the ‘headless corpse’ is found in the Tradi- 
tion we have already examined, in which all living creatures are 
called upon to lower their gaze as Fatima passes by. In some ac- 
counts, transmitted by al-Majlisi only from Furat al-Kufi, she is 
holding the bloodied shirt of her dead son. In others, it is her son 
who comes to meet her: 


“And Fatima my daughter will pass by, wearing 
two green mantles and around her seventy thou- 
sand maidens of Paradise. When she arrives at the 
door of her palace, she will find al-Hasan standing 
there, and al-Husayn standing there, the head sev- 
eted. She will say to al-Hasan: Who is this, and he 
will say: My brother. The community of your fa- 
ther killed him and cut off his head...’’5¢! 


This Tradition, found in none of the major Shi‘a books, presup- 
poses that Fatima knows nothing of al-Husayn’s murder and de- 
capitation, and is first appraised of this by al-Hasan. In fact, the 


560 MJL. vol. VIII, bb. 21, n. 62: 53, b. 23, n. 116: 172, vol. XLII, bb. 
8, n. 13: 225. C£. FRT.: 222. 

561 MJL, vol. V, bb. 17, n. 21: 335, vol. XLIII, bb. 3, n. 54: 62, vol. 
LXV, bb. 15, n. 109: 59. Cf. FRT.: 269, 437. 


178 FATIMA, DAUGHTER OF MUHAMMAD 


whole thrust of Shi‘a Tradition posits her ceaseless mourning until 
the Day of Resurrection precisely because the Karbala’ event. 

An examination of the name ‘Fatima’ earlier in this work 
brought to light that God named her so because, among other rea- 
sons, her followers (shia) have been separated or weaned from the 
Fire, and her enemies have been separated from her love. A further 
Tradition revealed that God saved her offspring from the Fire be- 
cause Fátima was chaste. Already in these two strands — her name 
and her chastity — is prefigured the power of her intercession: both 
strands stress that God has saved people from Hell because of 
Fátima. In these cases, she is a somewhat passive agent of interces- 
sion, with God acting because of her. In fact, this passive interces- 
sion of Fatima is, according to the books of Shi‘a Tradition, not 
only a factor of her name and her chastity, but also of her pre- 
existence. For our purposes, a number of specific Traditions are of 
note, all of them transmitted by al-Majlisi and mentioned by al- 
Máüsawi in his biographical work.562 

The prophets and holy ones asked for firmness of purpose 
from the Messengers through Fátima. In response to a question 
put to him by a Jew — “Are you more excellent than Mús4 b. 
‘Imran, the Prophet to whom God spoke, and to whom He sent 
down the Tawrát and the staff, and for whom He split the sea, and 
whom He shaded with the clouds?" — Muhammad replied: 

“When Adam incurred sin, his repentance was to 

say: O God, I ask You by the truth of Muhammad 

and the family of Muhammad, if it You would not 

forgive me, and God forgave it him. And Nuh, 

when he boarded the ark and feared drowning, 

said: O God, I ask You by the truth of Muham- 

mad and the family of Muhammad, if You would 

not deliver me from drowning, and God delivered 

him from it. And Ibráhim, when he was cast into 

the fire, said: O God, I ask You by the truth of 

Muhammad and the family of Muhammad, if You 

would not deliver me from it, and God made it 





562 ALMásawi, M. a-Kawtbar, v. I: 189-198, 205-209, 210-212, 215- 
218, 219-224. 
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coolness and peace for him. 56 And Musa, when 
his staff was cast down and he was filled with a 
sense of foreboding, said: O God, I ask You by 
the truth of Muhammad and the family of Mu- 
hammad, if You would not safeguard me. And 
God, lofty His splendor said: Do not fear! You are 
the higher." 564 


Iblis desired redemption and asked God for it by the truth of 
Fátima. In the course of a narrative concerning a female jinn said to 
be called ‘Afra’, the following dialogue occurs: 


““Afra’ came, and the Prophet said to her: ‘Afra’, 
whete were you? She said: I was visiting a sister of 
mine. He said: Happy those who love one another 
in God and visit each other, ‘Afra’! What did you 
see? She said: I saw many marvels. He said: What 
matvels did you see? She said: I saw Iblis in the 
green sea on a white rock, his hands stretched out 
to the heavens, and he was saying: My God, when 
You have fulfilled Your oath and made me enter 
the Fire of Hell, I will ask You by the truth of 
Muhammad, and “Ali, and Fátima, and al-Hasan 
and al-Husayn if You would not liberate me and 
gather me with them. I said: Hárith,565 what are 
these names by which you plead? He said: I saw 
them on the leg of the Throne seven thousand 
years before God, powerful and lofty, created 
Ádam, and I perceived that they were the most 
distinguished of the creation for God: and I am 


555 SDO!, n. 4: 218; FNR. vol. II: 272; TBR?. vol. I: 47; ABD.: 53; 
HRR!. vol. VII, bb. 37, n. 8846: 100; MJL. vol. XVI, bb. 11: 366, vol. 
XXVI, bb. 7, n. 1: 319. Cf. Q. 21: 69. 

564 Cf. Q. 20: 67-68. 

565 One of the names given to Iblis before his fall. Cf. Wensinck, A.J. 
“Tblis.” In Shorter Encyclopaedia of Islam, edited by H.A.R. Gibb et al., 145- 
146. Leiden: E.J. Brill, 1995. In his transmission of the text, al-Müsawi 
writes ‘Abu Harith’, but the *Abü' is not found in the original transcripts 
(c£. al-Müsawi, M. a/-Kawthar, v. I: 211). 
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pleading by them The Prophet said: By God, were 
the people of the earth to entreat by these names, 
God, may He be exalted, would answer them.''566 


The prayer of the prophets and the prayer of Yüsuf in prison were 
answered through Fátima. In a group of Traditions, elements of 
which have widespread occurrence throughout the Shi'a corpus of 
Traditions, we find God instructing Misa to strike the sea with his 
staff? saying, “O God, by the standing of Muhammad and his 
noble family" as he does so,> as well as a story of Yüsuf in prison, 
in which he is instructed to say this prayer: 


“O He who is Great of all the great, O He who 
has neither partner nor vizier, O Creator of the 
sun and the luminous moon, O protection of the 
necessarily blind, O breaker of every obdurate ty- 
rant, O enricher of the misery of the poor, O 
mender of the broken bone, O releaser of the 
shackles of the prisoner, I ask You by the truth of 
Muhammad and his family, to create for me in my 
situation a telease and a way out, and to bestow 
upon me what I anticipate and what I do not an- 
ticipate." 569 


It is incumbent upon God to answer and not refuse the prayer of 
whoever asks by the truth of Fátima (b7-hagqi Fátima). A final group 
of Traditions reveals that Fátima's is among the five names most 





56 SDQ*. vol. II, n. 13: 638; IRB. vol. I: 465; MJL. vol. XVIII, bb. 9, 
n. 1: 83, vol. XXVII, bb. 11, n. 1: 13, vol. LX, bb. 2, n. 36: 80, vol. XCI, 
bb. 28, n. 15: 20; NTR. vol. V, bb. 35, n. 9-5765: 232. 

567 Cf. Q. 20: 77. 

555 Examples of this Tradition may be found in MJL. vol. XIII, bb. 4, 
n. 54: 138, vol. XCI, bb. 28, n. 8: 2; NTR. vol. V, bb. 35, n. 10-5766: 233. 

569 AYY. vol. II, bb. 12, n. 88: 198; MJL. vol. XII, bb. 9, n. 147: 319, 
vol. XCII, bb. 106, n. 23: 193. 
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loved by God,>” and that He cannot but answer prayer made 
through these names: 


“The Messenger of God said: On the Day of Res- 
urrection, when the people of Paradise ate settled 
in Paradise and the people of the Fire in the Fire, 
a servant who remained in the Fire for seventy au- 
tumns — and an autumn is seventy years — will ask 
God, powerful and lofty, and will cry out to Him, 
saying: O Lord, I ask You by the truth of Mu- 
hammad and the people of his house if You 
would not have mercy on me! He said: And God, 
lofty His splendor, will reveal to Jibra’il : descend 
to My servant and lead him out. Jibra'il will say: O 
Lord, how is it possible for me to descend into the 
Fire? God, may He be blessed and exalted, will 
say: I have otdered it to be coolness and peace for 
you. He said: Jibrail will say: O Lord, what in- 
formation have I about his location? God will say: 
He is in a pit of imprisonment. Jibra’il will de- 
scend and find him, recognizing him by his face, 
and will lead him out and stand him before God, 
powerful and lofty. God, powerful and lofty, will 
say: My servant! How long did you abide, implor- 
ing me in the Fire. He will say: O Lotd, I cannot 
count it. God, powerful and lofty, will say: by My 
might and My splendor, had not someone asked 
Me by their truth with Me, I would have looked 
upon his despicableness in the Fire. But it is My 
resolution that no servant would ask me by the 
truth of Muhammad and the people of his house, 
except that I would forgive him what was between 
us. Today I have forgiven you. Then he will be 
ordered into Paradise." 


57? MFD2.: 222; MJL. vol. XXII, bb. 10, n. 63: 347, vol. XXXVII, bb. 
50, n. 43: 76, vol. XCI, bb. 28, n. 16: 21; NTR. vol. V, bb. 35, n. 1-5757- 
14: 228. 

51 R'TB2: 210; SDQ!. n. 4: 672; SDQ*. vol. II, n. 9: 584; SDQ*. n. 1: 
226; MFD5. n. 6: 218; TFA2. bb. 37, n. 4-1425: 675; FNR. vol. II: 271; 
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All of these Traditions make Fátima's intercession contingent upon 
her membership of the pre-existent *holy family', but it is a mode 
of intercession nonetheless, even if in a passive form. 

In the following Traditions, Fátima's intercession ceases to 
be passive and becomes active, changing from a negative plea for 
the punishment of those who have done evil to a positive cry for 
those in need. Having effectively pled with God for justice to be 
done, she now turns her mediatory powers to four main groups of 
people. 

The large majority of Traditions recounting the interces- 
sion of Fátima make her progeny and those who love them the 
primary recipients (and first two groups) of her intercessory pow- 
ers. These recipients are named as her own adherents (shía), her 
offspring and all who loved and supported the “people of the 
house’, (a love that may be expressed merely by grieving for them). 
These groups are clarified by Fátima herself as she pleads before 
the Throne: 


“The Messenger of God said: On the Day of Res- 
utrection, my daughter Fatima will approach on a 
she-camel of Paradise, the two flanks of its muzzle 
embellished with fresh pearls, its legs with green 
emerald, its tail with pungent musk, its eyes two 
rubies, and over it a dome of light, its exterior 
perceived from its interior and its interior from its 
exterior, its inside the pardon of God and its out- 
side the mercy of God. On her head, a crown of 
light, and for the crown seventy supports, each 
studded with pearls and sapphire, which will shine 
the way the glittering star shines in the horizon of 
heaven. On her right will be seventy thousand an- 
gels and on her left seventy thousand angels. 


MJL. vol. VII, bb. 24, n. 4: 282, vol. XXVII, bb. 9, n. 5: 312, vol. XCI, bb. 
28, n. 1: 1; NTR. vol. V, bb. 35, n. 3-5759: 228. The text, as it is transmit- 
ted by al-Müsawi, contains a number of errors. 
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Jibrail will take halter of the camel, shouting at 
the top of his voice: Lower your gaze, while 
Fátima the daughter of Muhammad is crossing. 
There will not remain at that time a prophet or a 
messenger or a righteous one or a martyr but that 
they will lower their gaze while Fátima is crossing. 
She will journey until she is facing the Throne of 
her Lord, lofty His splendor. She will throw her- 
self from her she-camel and say: My God and my 
Master, judge between me and those who harmed 
me. O God, judge between me and those who 
killed my son. And then the call will come from 
God, lofty His splendor: My beloved and daughter 
of My beloved, ask Me your desire and make your 
intercession before Me, and by My might and My 
splendor the wickedness of the oppressor will not 
pass Me. She will say: My God and my Master, my 
progeny, and my adherents, and the adherents of 
my progeny, and those who love me and the lov- 
ers of my progeny. And then the call will come 
from God, lofty His splendor: Where are the 
progeny of Fátima, and her adherents, and those 
who love her and the lovers of her progeny? They 
will draw near, encircled by the angels of mercy, 
and Fátima will go before them until she has led 
them into Paradise." 57? 


In another Tradition, Fátima's arrival is described in much a similar 
vein, but when she reaches the gates of Paradise, she hesitates and 
turns around, eliciting a question from God: 


“And God will say: Daughter of My beloved! Why 
do you turn around, when I have bade you enter 
My Paradise? She will say: O Lord! I desired that 
my standing be known on a day like this. God will 


52 RTB?: 18; SDQ!. n. 4: 17; FNR. vol. I: 148; SHB. vol. III, bb. 
Manáqib Fátima al-Zabrá* 374-375; MJL. vol. VIII, bb. 21, n. 62: 53, vol. 
XLIII, bb. 8, n. 1: 219, n. 13: 227. C£. also FRT. n. 587: 446. 
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say: Daughter of My beloved! Return and see who 
has in his heart love for you or one of your prog- 
eny, take him by the hand and lead him into Para- 
dise. Abt Ja‘far>” said: By God, Jabir, on that day 
she will pick out her adherents and those who 
love her the way a bird picks out the good seed 
from the perishable."574 


The texts employ other images, besides that of a bird picking out 
good seed: one set of Traditions narrates that those who love 
Fátima will cling to the hem of her cloak?? and will be delivered by 
her from the Fire, while another strand tells us that: 


“Fatima has a position at the gate of Hell. On the 
Day of Resurrection, between the eyes of every 
man wil be written ‘believer’ or ‘rejecter of 
faith'.576 A lover whose sins were many will be or- 
dered to the Fire, and she will read between his 
eyes, ‘lover’. Then she will say: My God and my 
Master! You have named me Fátima and by me 
have weaned from the Fire those who support me 
and support my progeny. Your promise is true 
and You never fail to keep Your promise. God, 
powerful and lofty, will say: You have spoken the 
truth, Fátima! I named you Fátima and by you 
weaned from the Fire those who love and support 
you and love and support your progeny. My 
promise is true and I never fail to keep My prom- 
ise. But I ordered this servant of mine to the Fire 
that you might intercede for him, and I will accept 


573 The fifth Imam. 

57 MJL. vol. VIII, bb. 21, n. 59: 51, vol. XLII, bb. 3, n. 57: 64. Cf. 
also FRT. n. 403: 298. 

575 MJL. vol. VIII, bb. 22, n. 12: 68, vol. XVII, bb. 2, n. 2: 242. 

576 The Arabic kufr and its derivatives are difficult to render: its basic 
meaning is to be irreligious or ungrateful. Pickthall fluctuates between 
‘unbeliever’ and ‘disbeliever’, but I have chosen, following Ayoub, to ren- 
der it ‘rejection of faith’, with the passive participle as ‘rejecter of faith’. 
Cf. Ayoub, M. The Qur'an and Its Interpreters, vol. YL, The House of ‘Imran: 40. 
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your intercession, that I might make manifest to 
My angels, My prophets, My messengers and the 
people of the gathering your standing and place 
with Me. Whoever you read between his eyes ‘be- 
liever’, draw him out by his hand and make him 
enter paradise." 577 


About this Tradition, Ayoub writes: 


“This Tradition provides one of the clearest ex- 
pressions of the concept of redemption in Shit pi- 
ety... Fatimah’s role, as depicted in the Tradition 
we have just cited, is more than that of an inter- 
cessor. She is given the authority to counteract the 
divine judgment. She does not intercede on the 
behalf of a believer that his punishment may be 
lightened, but rather saves a sinner from the tor- 
ment of hell altogether.”°78 


Striking in the narrative is the juxtaposition of the word ‘lover’ (of 
the ‘people of the house’) with the word ‘believer’. The two are 
used interchangeably, suggesting that they are one and the same 
thing. A believer is tantamount to one who loves and supports 
Fátima and her progeny. 

A rare Tradition offers a place in Fatima’s prayers for 
those who were not her adherents, always understood as members 
of the Shi'a, but who loved her and her progeny nonetheless: 


“There will come to her the call from God: 
Daughter of the beloved of God, I have related to 
you what the community of your father did to 
him, because I have stored up for you with Me 
consolation in your calamity concerning him: in- 
deed, I have arranged for your consolation in your 
calamity. I will not consider calling humanity to 


57 SDQ*. vol. L bb. 142, n. 6: 179; IRB. vol. I: 463; MJL. vol. VIII, 
bb. 21, n. 57: 50, vol. XLIII, bb. 2, n. 11: 14. 
578 Ayoub, M. Redemptive Suffering in Islam: 214. 
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This Tradition, transmitted by al-Majlisi only from Furat al-Küfi's 
Tafsir, is a continuation of the one already related, in which Fatima 
is confronted with the headless body of al-Husayn. In reality, it 
revisits the theme of a passive intercession: those who are de- 
scribed entering Paradise do so because, even if they were not her 
progeny or her adherents, they supported her. Al-Müsawi, who 
relates this text with a number of errors, argues that it implies her 
effective intercession: that Fatima will actively cause those men- 
tioned in the narrative, including non-adherents who supported 
her, to enter Paradise:58? but a careful reading of the extant text 
does not convey this meaning. Nevertheless, the element of her 
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account until you enter Paradise, you and your 
progeny and your adherents and those who were 
not of your adherents but who supported you in a 
friendly manner, before I consider calling human- 
ity to account. And so Fatima my daughter will 
enter Paradise, and her progeny and her adherents 
and those who were not of her adherents but who 
supported her in a friendly manner. For these are 
the words of God, may He be exalted, in His 
Book, «he Supreme Horror will not grieve themy>” He 
said: this is the Day of Resurrection: «while they 
abide in that which their souls desirex.58? this, by God, is 
Fátima, and her progeny and her adherents and 
those who were not of her adherents but who 
supported her in a friendly manner.”>°! 


intercession remains vital. 


“In his chain of transmission, on the authority of 
Ibn ‘Abbas, on the authority of the Prophet, who 
said: It is as if I am looking at my daughter Fatima, 
and she has entered the Day of Resurrection on a 
thoroughbred of light, seventy thousand angels on 


579 C£. Q. 21: 103. 
580 C£. Q. 21: 102. 


58! MJL. vol. VII, bb. 17, n. 21: 335, vol. XLIII, bb. 3, n. 54: 62, vol. 


LXV, bb. 15, n. 109: 59. Cf. FRT. n. 362: 269, n. 578: 437. 
59? Cf. al-Müsawi, M. a/-Kawthar, v. VII: 390. 
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her right, seventy thousand angels on her left and 
seventy thousand angels behind her. She will con- 
duct the women believers of my community into 
Paradise. Whichever woman prayed, day and 
night, the five prayers, and fasted in the month of 
Ramadan, and made the Pilgrimage to the holy 
house of God, and gave of her money in almsgiv- 
ing, and obeyed her husband, and supported ‘Ali 
after me, will enter Paradise through the interces- 
sion of my daughter Fatima.’’>* 


It is of note that the Shi'a transmitter al-Tabarsi, in his Khdtimat 
mustadrak al-wasá'4l, reproduces this Tradition word for word, but 
omits the name of Fátima or any mention of her intercession,>*4 
making the entry of the women into Paradise dependant rather 
upon their faithful living out of the Islamic faith. 

The majority of Traditions giving details about Fátima's in- 
tercession are rare, transmitted mostly by Furat al-Kufi, and by al- 
Majlisi from him. Firmly entrenched both among the Shi'a and the 
Sunni transmitters is the call to all creatures to lower their gaze as 
Fátima crosses the Bridge: the subsequent details are less decisive, 
even among the Shi‘a transmitters. While her intercession for her 
progeny, as well as the prayer of Iblis and some of the prophets 
through Fátima and the “people of the house” find a fairly strong 
resonance in the Shi‘a books, a number of the narratives examined 
— such as those concerning the bleeding al-Husayn or his headless 
corpse — are not well-substantiated. 

All of these themes, from the Traditions of both the Shi‘a 
and the Sunni, are gathered together in a lengthy narrative found in 


popular Shia piety: 


“T heard the Commander of the Faithful, ‘Ali b. 
Abi Talib saying: The Messenger of God came to 
call on Fatima one day, and she was sorrowful. He 
said to her: What is this sorrow of yours, my 


55 RTB?.: 177; SDQ!. n. 18: 468; MJL. vol. VIII, bb. 21, n. 76: 58, 
vol. XXXVII, bb. 50, n. 52: 84, vol. XLIII, bb. 3, n. 20: 24. 
584 C£. NTR. vol. XIV, bb. 71, n. 9-16646: 258. 
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child? She replied: My father, I was thinking of the 
place of congregation and the people standing, 
denuded on the Day of Resurrection. He said: My 
child, a truly momentous day! But Jibra’il has al- 
ready informed me from God, powerful and lofty, 
that He said: the first for whom the world will 
burst asunder on the Day of Resurrection will be 
me, then my father Ibrahim, then your husband 
"Ali b. Abi Talib. Then God will dispatch Jibrá'il 
to you with seventy thousand angels, who will 
fashion seven domes of light upon your tomb. 
Then Israfil585 will bring you three vestments of 
light, and standing at your head, will call to you: 
Fátima, daughter of Muhammad, betake yourself 
to your place of congregation. You will rise, your 
fear at peace, your weakness concealed. Isráfil will 
offer you the vestments and you will put them on. 
Rüfà'ib*6 will bring to you a thoroughbred of light, 
its halter of fresh pearls and upon it, a litter of 
gold. You will mount it, and Rufa’il will lead it by 
its halter. In front of you will be seventy thousand 
angels, bearing in their hands banners glorifying 
God. And when the procession has hastened with 
you, seventy thousand black-eyed maidens of 
Paradise will welcome you, rejoicing because of 
you: in the hand of each one of them, a censer of 
light, from which rises a wind of intensity, without 
fire: and adorning them, garlands of jewels 
adorned with pieces of iron of the deepest green: 
they will journey on your right. 


When you have proceeded another distance, as far 
from the one from your grave to the place of 





555 The angel who sounds the last trumpet. Cf. Wensinck, A.J. “Ts- 
rafil.” In Shorter Encyclopaedia of Islam, edited by H.A.R. Gibb et al., 184. 
Leiden: E.J. Brill, 1995. 

586 One of the angels of the seven heavens. Cf. Murata, S. “The An- 
gels." In Islamic Spirituality. Foundations, edited by S.H. Nasr, 328. New 
York: Crossroad Publishing Company, 1997. 
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meeting the maidens of Paradise, Maryam daugh- 
ter of ‘Imran will welcome you, with a similar 
number of those who are with you of the maidens 
of Paradise: and she will greet you and will jour- 
ney, she and those who are with her, on your left. 
Then your mother Khadija, daughter of Khuway- 
lid, the first of the believers in God and His Mes- 
senger, will welcome you. With her will be seventy 
thousand angels, in their hands banners of exalta- 
tion. When you have apptoached through the 
gathering, you will be welcomed by Hawwa’, amid 
seventy thousand maidens of Paradise, and with 
her, Ásiya, the daughter of Mazáhim, who will 
journey with you, her and those who are with her. 
And when you stand in the middle of the gather- 
ing — in other words, God will gather the creatures 
without distinction — they will stand upright (on 
their feet) (before you). Then a herald will call 
from under the throne, in the hearing of the crea- 
tures: lower your gaze until Fátima the righteous, 
the daughter of Muhammad, and those who are 
with her have crossed. On that day, no-one will 
look at you except Ibráhim, the friend of the Mer- 
ciful, and ‘Ali b. Abi Talib. Adam will look for 
Hawwa’, and will see her in front of you, with 
your mother Khadija. 


Then a pulpit of light will be set up for you, com- 
prising seven layers, with ranks of angels between 
each layer, holding in their hands banners of light, 
and with the black-eyed maidens of Paradise 
standing in formation on the right of the pulpit 
and on its left. The nearest of the women to you 
will be Hawwá', and Ásiya on your left. When you 
have reached the uppermost part of the pulpit, Ji- 
brá'il will come to you and say to you: Fátima, ask 
what you desire! You will say: O my Lord show 
me al-Hasan and al-Husayn! They will come to 
you, the jugular vein of al-Husayn streaming with 
blood. He will say: O Lotd, obtain for me today 
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my due from those who mistreated me. There- 
upon, the Majestic will grow angry, and because of 
His anger, Hell and all the angels will grow angry, 
and thereupon Hell will sigh deeply, with a great 
sigh. Then a detachment will go out from the fire, 
and they will gather the killers of al-Husayn and 
their sons, and the sons of their sons, and these 
will say: O Lord, we did not take part (in the kill- 
ing of) al-Husayn! God will say to the violent 
thrusters of Hell:?*' Seize them by their mark! By 
the blueness of eye and the blackness of face! 
Seize them by their forelocks and fling them into 
the bottom of the lowest part of the Fire! For in- 
deed they wete seveter against the supporters of 
al-Husayn then were their fathers who fought 
against al-Husayn and killed him! And their groan- 
ing will be heard in Hell! 


Then Jibrá'il will say: Fátima, ask what you desire! 
You will say: O my Lord, my adherents! And God, 
powerful and lofty, will say: I have already par- 
doned them. And you will say: O my Lotd, the 
adherents of my son! And God will say: I have al- 
ready pardoned them. And you will say: O my 
Lord, the adherents of my adherents! And God 
will say: Be free, and whoever adheres to you will 
be with you in Paradise: and thereupon, the crea- 
tures will wish that they had been supporters of 
Fátima. You will journey forward, and your adher- 
ents with you, and the adherents of your son, and 
the adherents of the Commander of the Faithful, 
their fears in peace, their weaknesses concealed: 
calamities will vanish from them, and for them the 
places of destination will be made smooth. The 
people will fear, but they will not be afraid: the 
people will thirst, but they will not thirst. When 





587 The guards of Hell, named in Q. 96: 18 as a/-Zabániyya, literally 
‘violent thrusters’. 
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you have reached the gate of Paradise, twelve 
thousand maidens of Paradise will receive you, 
who did not receive anyone before you and who 
will not receive anyone after you: in their hands, 
lances of light, on thoroughbreds of light, their 
saddles of the yellowiest gold and of sapphires, 
their halters of fresh pearls, on each thor- 
oughbred, a saddle pad of layered silk. 

When you have entered Paradise, its people will 
attend to you, setting up for your adherents tables 
of jewels on columns of light. They will eat from 
them with the people of the Redeeming, «They will 
not hear the slightest sound thereof, while they abide in that 
which their souls desirer.°°8 When the holy ones of 
God come to dwell in Paradise, Adam and those 
ranking after him of the Prophets will come to 
visit you. And in the middle of a/Firdaws, two 
pearls of one stock, a white pearl and a yellow 
pearl, and within them, palaces and habitations, 
seventy-thousand habitations in each one — in the 
white one, the habitations for us and for our ad- 
herents, and in the yellow one, habitations for 
Ibrahim and the family of Ibrahim. 


She said: My father, I would not like to see the day 
of your death or to remain behind after you. He 
said: My child, Jibra’il has already informed me 
from God that you will be the first to join me 
from the people of my house: affliction for all 
those who mistreated you, and the great victory 
for those who assisted you."58? 


As it stands, this narrative is found only in the work of Furat al- 
Küfi?? (and is transmitted from him by al-Majlisi), although a 
number of its elements can be discerned in other Shi‘a books of 


588 C£. Q. 21: 102 
589 MJL. vol. VIII, bb. 21, n. 62: 53-55. 
$0 C£. ERT. n. 587: 334-335. 
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Tradition. As a pious narrative, it serves a number of important 
purposes: it dramatically augments the glory of Fátima's entry into 
Paradise, already seen some of the Shí'a and Sunni transmitters, in 
terms of her vestments, her mount, the themes of light and angelic 
activity, as well as in those who meet her in welcome. It also clearly 
exemplifies the subservience of all the other women of Paradise to 
Fátima, and initiates her work of intercession. This began as a 
negative mediation, pleading punishment for the killers of al- 
Husayn, and when this had been accomplished, moved to a posi- 
tive prayer for all who support her, articulated as her adherents 
(shía), the adherents of her son al-Husayn, and the adherents of her 
adherents 


6 THE POSSIBILITY OF PARALLELS 
BETWEEN MARY AND FÁTIMA 


Although any deliberation about Mary in terms of Islam almost 
invariably relates to the person of Maryam in the Qur'án, it is not 
hard to distinguish, both in Fátima's life and in the theology con- 
structed around her by the Shi‘a, elements strongly identifiable with 
the Mariology that is specific to the Roman Catholic Church, lead- 
ing one into the engaging temptation of drawing comparisons be- 
tween the Fátima of Islam and the Mary of Catholicism. Although 
there is always the danger of pushing an analogy too far, such 
comparisons may be regarded as valid without necessarily being 
unequivocal or incontestable. However, since there remains a con- 
siderable disparity between the claims made by Catholicism about 
Mary and her Son, and the claims of the Shi‘a about Fatima and 
hers, it is not a compatison that this chapter proposes, although 
sometimes this will be inevitable and useful: rather, since this work 
has aimed at an examination primarily of the Shi'a theology of 
Fátima, this chapter suggests possible parallels between the Shi‘a 
theology and the key Catholic doctrines about Mary. Consequently, 
there is no suggestion of equality in the lives, but rather an attempt 
to underscore certain common strands of thought. 

It should be noted that the concept of such a timeless or 
diachronic act as the Immaculate Conception — that is, that the 
merits of the redemptive act of Christ reach unrestrictedly back 
into the past and forward into the future — is by no means foreign 
to the Shi‘a worldview: in their attempts to determine the possibil- 
ity of a redemptive motif in the death of al-Husayn at Karbala’, 
Shia scholars posit that it was a ‘cosmic’ event, surpassing history, 
time and space and appropriating dimensions that know no 
bounds, touching the whole story of humanity. This is seen is the 
grief and mourning centered upon Karbala’ long before the actual 
event. In this sense, at least, we are on common ground. 
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While there is a vast difference between the Mary of Ca- 
tholicism and the Maryam of the Qur'án, the Islamic texts are not 
without a hint of some special status for the mother of ‘Is4: while 
Maryam is still in the womb, her mother consecrates her to God 
(Q. 3: 35), begging God’s protection for her and her offspring from 
Satan (Q. 3: 36). God, we are told, «accepted her with full acceptance and 
vouchsafed to her a goodly growth» (Q. 3: 37), providing the child with 
miraculous food and, according to Q. 3: 42, choosing her, purifying 
her, and choosing her above all the women of the worlds. Even 
more explicit is a Tradition carried by al-Bukhari: 


“There is none born of the children of Adam 
whom Satan does not touch as soon as he is born, 
and who does not raise his voice in a cry from the 
touch of Satan, except for Maryam and her 
son.”59%1 


There is unquestionably no immaculate conception for Fátima, or 
at the very least, not in the sense that such a Divine favor is posited 
of Maty by Catholic dogma. But Fátima is sinless, infallible 
(ma‘sim), an eminence she shares with the other members of the 
‘people of the house’ and with the Imams that spring from them. 
The nature of this Divine gift (Zsa) bears investigation, for it sug- 
gests a removal of sin from the individual and a resultant flawless- 
ness that is astonishing. The Shi‘a theologians speak of the concept 
of "sa primarily in terms of the messengers and prophets, under- 
standing it in the sense of inviolability and immunity. This applies 
to receiving, safeguarding and conveying revelation, to being im- 
mune from all disobedience and sin, and to being shielded from all 
error, both individually and socially.5°? This flawlessness does not 
apply to the prophets and messengers alone, for there are others 
who do not bear the prophetic status, but who share in the inviola- 


51 BUK!. vol. IV, bk. 55 (Kitab ahadith al-anbiyá), ch. 39, n. 641: 426- 
427. 

52 The fifth Imam, Muhammad al-Báqir, for example, constructs his 
theology of %sma around Q. 33: 33 (cf. Lalani, A.R. Early Shr T Thought. The 
Teachings of Imam Muhammad al-Bagir. 69). For Maryam, it is based on Q. 3: 
42, in which the eighth form verb used of Maryam (astafa), meaning ‘to 
choose’, is the same used of the prophets (Q. 3: 33). 
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bility nonetheless. Maryam is regarded as one of these, and so is 
Fátima. She is sinless, free from error, immune from wrongdoing. 
Itis no easy thing to determine the precise timing of this sinless- 
ness: within Catholic circles, there was much debate around the 
precise moment in which God removed all sin from Mary's life. 
The Qur’anic Maryam is chosen and purified by God (Q. 3: 42), 
but the text gives no hint of the exact timing of this Divine act. 
The exegetes themselves are not entirely in accord over this. Al- 
Tabari, in treating of Q. 3: 42, certainly links God's choice and pu- 
tification of Maryam to her mother’s dedication of the child, still in 
the womb, to the service of God — but he does not go as far as 
saying that she was purified whilst still a fetus. He understands the 
purification in the sense that Maryam's religion is purified of 
doubts (rayb) and uncleanness (adná, which form part and parcel 
of female religiosity.5°3 Al-Zamakhshari understands God's choos- 
ing of Maryam in the same sense as al-Tabati (i.e. before her birth): 
but her purification he takes to mean from the very impure actions 
of which she would be accused.??^ Al-Razi combines the thought of 
al-Tabati and al-Zamakhshari, maintaining that her purification was 
both bodily and spiritual: Maryam is purified from rejection of faith 
(Rufr), disobedience (;za a), the touch of men (masis al-rjjál), men- 
struation (ayd), objectionable works (a/-af 4/ al-dhamima), repugnant 
practices (a/-‘adat al-qabíba), and from the speech of the Jews in 
terms of their accusation (/;ub;zà) and falsehood (&idbb).95 Al- 
Qurtubi is not dissimilar, positing that her purification was from 
rejection of faith (kuf) and from all the uncleanness of menstrua- 
tion, childbirth (was) and the like.°°® The Shi'a exegete al-Bahrani 
merely remarks that she was purified from fornication (sah), and 
follows this with a long discourse on Fátima." None of these au- 
thors determine any temporal framework by stating explicitly that 
Maryam was purified whilst still in the womb. Concomitantly, in 
terms of the Shi‘a concept of “za, it is patently clear that such a 
Divine favor belongs, by their very nature, to the ‘people of the 





593 YTB. vol. III, Sarat al Tmran, v. 42: 262. 

594 ZMR. vol. I, Sarat al Imran, v. 42: 429. 

55 C£. RAZ. vol. VIII, Sarat al Turan, v. 42: 42-43; McAuliffe, J.D. 
Chosen of all Women: 20. 

596 ORT. vol. IV, Sarat al 'Imrán, v. 42: 82-83. 

597 BHR. vol. I, SZrat âl Trin, v. 42: 280-281. 
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house' and the Imáms: not so much something conferred as some- 
thing intrinsic. The Imáms are, according to Shi'a theology, born 
circumcised and purified by God).5% The inescapable suggestion is 
that Fátima is not so much made pure as born pure, already bearing 
within her pre-existent nature the quality of ‘sma. As noted earlier, 
it is in the naming of Fátima that we find a clear indication that she 
was purified by God, at the very least, while still in the womb. In 
this, she takes precedence over Maryam, about whom no such 
statement is made. 

In Fátima's case, the clue lies in the Traditions surrounding 
her naming: there, we discover that she is named Fátima because of 
what God has already done for her in terms of weaning or separat- 
ing her from the Fire, from evil, from polytheism and from men- 
struation. Fátima's purification, at once physical and spiritual, is 
accomplished by God before she is born. 

In the accounts of the birth of Mary offered by the Apoc- 
ryphal Gospels, we discover elements which correspond to the 
conception and birth of Fatima (and, concomitantly, the Qur'anic 
account of Maryam's childhood): more precisely, this is the miracle 
of being fed with food from Heaven, a text which, in terms of 
Fatima’s childhood, has been examined earlier in this work. 

The naming of Mary in Catholic theology is hardly striking. 
The texts of the Apocryphal Gospels have the angel instructing her 
parents, Joachim and Anna, that she is to be called Mary. No spe- 
cial significance is attached to this name by the texts. The case of 
Fatima, as noted earlier, could not be more dissimilar. 

It is difficult to ascertain precisely how much the writers of 
the Christian Gospels, as well as the compilers of the Islamic Tradi- 
tions about Fatima, were influenced by pagan and other pre- 
Christian and pre-Muslim estimations of virginity. The authors of 
the Protevangelium of James and of some of the other Apocryphal 
Gospels certainly seem to have been, as they develop their story of 
the curious childhood of the Virgin Mary. 

The counter-attack against the thought that Christianity 
had merely ‘borrowed’ its concept of virginity from pre-existent 


58 RTB?.: 222; SDQ*. vol. IV, n. 5914: 418; SDQ*. vol. II, n. 1: 527; 
SDQ*. vol. I, bb. 19, n. 1: 212; SDQ*. n. 4: 102; TBR. vol. II; 436; IRB. 
vol. II: 290; MJL. vol. XXV, bb. 4, nn. 1-2: 116-117, vol. LXXV, bb. 29: 
372. 
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cultures is developed by Origen, in an argument taken up centuries 
later by John Henry Newman (d. 1890) and Karl Rahner (d. 1984), 
but not unanimously believed — that God meticulously prepared 
the wotld for the ultimate miracle of His Son's Incarnation, with a 
progression of signs, symbols and dogmas that merely presaged it. 
Scholars like St. Justin Martyr (d. c. 165) are quick to point out that, 
unlike so many of the myths of pagan gods and the children they 
begot, there was no such physical activity between God and Mary, 
making this a unique and singular case (with its careful distinction 
between parthenogenesis and divine impregnation): this was not a 
distinction articulated very clearly by Origen in his interpretation of 
the classical myths as a foreshadowing of the great miracle to come. 
Later thinkers in the Church would move away from this parallel- 
ism with pagan myths, regarding it as objectionable and finding 
new ways of underpinning Jesus’ birth from a virgin. 

Certainly, in terms of Mary and Fatima and their manner 
of giving birth, there is a curious link with the doctrine of Mary’s 
virginity ¿z partu.” De la Potterie maintains an important linguistic 
argument: that the words of Lk. 1: 35 («the one to be born will be holy) 
have been generally mistranslated, and that ‘holy’ must be under- 
stood as a compliment of ‘will be born’, thus rendering it “will be 
born holy.” This, he argues, has a Levitical meaning, not describ- 
ing the holiness of Jesus but designating the ritual purity of his par- 
turition. He then links this with another verse he holds has been 
poorly translated: Jn. 1: 13, which reads «born not of blood» In almost 
all translations, maintains De la Potterie, ‘born’ is rendered in the 
plural and ‘blood’ in the singular: but in the earliest extant texts, 
‘born’ is in the singular (referring to Jesus) and ‘blood’ in the plural 
(hard to render in most languages). The verse speaks of the birth of 
Jesus ‘without bloods’. In Biblical usage, the plural ‘bloods’ is used 
to designate an emission of blood.®! For De la Potterie, this verse 
is a reference to Mary's virginity ¿z partu, a birth without the shed- 
ding of blood (physical lesion or the rupture of the hymen), and, 





599 The Catholic Church maintains that Mary was a virgin before, dut- 
ing (¿z partu) and after (post partum) the birth of Jesus. 

600 This, as opposed to ‘Isa son of Maryam, who is described in the 
Qur'án as a ‘pure boy’ (ghulam zaki): the ‘pure’ in the sentence quite clearly 
refers to the boy himself, and not the manner of his birth. Cf. Q. 19: 19. 

601 De La Potterie, I. Mary in the Mystery of the Covenant: 97-111. 
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together with her virginal conception, a vital sign of the Divine 
filiation and singularity of this birth. The insistence upon Fatima’s 
not shedding blood in birth, as well as her ritual purity (freedom 
from menstruation) between the births of al-Hasan and al-Husayn 
is echoed in such a concept. 

The question remains: why is virginity such a crucial issue 
in the lives of Mary and Fatima? Two factors are at once evident. 
In Mary’s case, there is a long and developed theology, although 
the early impetus (as opposed to the fact itself) appears to result 
from a misconstrual of sexuality in general and the sexual act in 
particular. This is not to deny her virginity: it merely interrogates 
the thrust of its early justification. With respect to Fatima, it is pat- 
ently clear that everything that is posited of the Quranic Maryam 
must also be posited of her, in order to substantiate her superior 
status in the Shi'a perception. This, by its very nature, means a ma- 
nipulation of the primary meaning of the terminology: in reality, 
Maryam’s was not a virgin birth (as is posited by the Church of 
Mary, ¿z part) but a virginal conception.?? The Islamic texts do not 
contend that Maryam's virginity remained intact while giving birth, 
or that she remained a virgin post partum. Fâtima’s virginity is im- 
mediately and palpably different from the Mary of Catholicism and 
the Maryam of the Qur'án, for hers is neither a virginity before, 
during and after the birth of al-Husayn, nor is it a virginal concep- 
tion. Mary's virginity, writes De la Potterie, as a whole has two 
complementary facets: there is the exterior or ‘biological’ virginity, 
and there is the interior, best expressed by St. Augustine in his dis- 
tinction between ‘virginity of the flesh’ (virginitas carnis) and ‘virgin- 
ity of the heart’ or ‘of faith’ (virginitas cordis). Mary's ‘virginity of the 
heart was precisely her virginal intent, which gives a profound 
theological meaning to her corporeal virginity. Mary's virginity is 
not understood as merely the moment in which she conceives and 
then gives birth to Jesus. Already in her early years she was purified 


602 Raymond Brown prefers the term ‘virginal conception’ to ‘virgin 
birth’ for Mary, positing that “the precise question is not the manner of 
Jesus’ birth or how he came forth from the womb, but the manner of his 
conception.” Considering the insistence of the Church on Mary’s virginity 
in partu, it is hard to agree with this definition. Cf. Brown, R. The Birth of 
the Messiah. 517. 

603 De La Potterie, I. Mary in the Mystery of the Covenant: 143. 
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and prepared by a profound and singular grace. At the moment of 
the Annunciation, she had already been filled with grace, and hence 
the angelic salutation. 

Although there are palpable congruencies between Jesus 
and al-Husayn, it is the likeness between the mothers that con- 
cerns us here. 

A considerable element is the angelic activity constructed 

around the conceptions and births of Jesus and al-Husayn, as well 
as the cosmic rejoicing when the births occur: 
1. In each case, so momentous an occasion merits a heavenly an- 
nunciation. In the Arabic texts examined in this thesis, the annun- 
ciation of al-Husayn is made to his grandfather Muhammad, rather 
than to his mother Fatima — curiously so, because she has merited 
the title a+muhadditha (the Converser [with angels]). In both cases 
too there is a questioning of the angelic herald, although for differ- 
ent motivations. It is worth noting that, in at least one text exam- 
ined previously in the work, Fatima’s own conception, birth and 
future was announced to Muhammad by an angel: 


“He said to her: this, Jibra’il announced to me: 
that she is a female, and that she is a pure and 
auspicious person, and that God, may He be 
blessed and exalted will bring about my progeny 
from her, and He will bring about from her prog- 
eny Imáms in the community, whom He will 
make leaders on His earth after the termination of 
His revelation.” 605 





604 Examining the Karbala’ event and the type of theology and spiti- 
tuality that has been constructed around it, it is difficult not to think of 
the life of Jesus and the Christian theological and spiritual tradition. The 
claims that Jesus makes and that Christians make about him go far beyond 
the claims of al-Husayn and the beliefs of the Shi'a about who he was. 
Nonetheless, in the issues of the nature of the Imamate, the atonement of 
al-Husayn's martyrdom and his intercessory prerogatives, are powerful 
reminders of the things that Christians posit about Jesus. Cf. Clohessy, C. 
“The Face of Islam Flushed. The Karbala’ Event." 

605 RTB!: 8; SDQ!. n. 1: 593; FNR. vol. I: 143; RWD!. vol. II: 524; 
SHB. vol. I, bb. Manágib Fatima a-Zabrá 588; MJL. vol. XII, bb. 5: 80, 
vol. XVI, bb. 5: 80-81. 
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Once more, as with al-Husayn, the announcement is made not to 
the mother of the child, but in this case, to her father. 

2. The annunciation of al-Husayn is blended with the forewarnings 
of his mattyrdom, as well as with predictions about his status and 
future achievements. In the case of Jesus, while the predictions 
about his status and future achievements are distinctly present, the 
forewarnings are absent, and are only articulated by Simeon, when 
the child is presented in the temple by Mary and Joseph.®¢ In fact, 
there is a dream motif concerning Jesus' death, but it comes long 
after the narratives of his birth: after his arrest, the wife of Pontius 
Pilate reports having «suffered much over Him today in a dream» (Mt. 27: 
19). The content of this obviously disturbing dream is not revealed, 
but it is certainly within the context of the death of a man whom 
the wife of Pontius Pilate declares ‘righteous’. 

3. While we have almost no information about the months of 
Mary's pregnancy, that of Fátima is somewhat more detailed in the 
texts. Aside from the Annunciation, and the angelic warnings to 
Joseph, the Canonical Gospels record no such angelic ministration 
to Mary during her pregnancy. Conversely, the Apocryphal Gospels 
do, even if not at length: we have already examined Mary being fed 
by an angelic hand in the temple, recorded by the Protevangelium of 
James, although this feeding was prior to her pregnancy. The Gospel 
of Psendo-Matthen” records angels defending the newly-pregnant 


606 In terms of the predictions of Simeon, and the blend of joy and 
sadness, St. Theodotus of Ancyra wrote: “To you Simeon spoke a proph- 
ecy, saying: O white, innocent dove! O holy tabernacle of our hope, in 
whom all holiness and magnificence reside! “This Child’ whom you have 
borne in a way beyond words, ‘this Child is set for the downfall and rising 
of many in Israel, a sign that is spoken against. And a sword shall pierce 
through your own soul as well, that thoughts out of many hearts may be 
revealed’ (cf. Lk. 2: 34-35). But why, O old man, do you mix sad predic- 
tions with glad tidings? Up until now you have proclaimed ‘light’ and 
‘glory’, and now you announce ‘downfall’ and speak of a ‘sword’ for the 
Mother.” Cf. Gambero, L. Mary and the Fathers of the Church: 266-267. 

607 A Latin compilation of which only an 117™ century manuscript is 
extant (although the Gospel may be as old as the 81H or 9TH century), and 
which uses the Protevangelium of James and The Gospel of Thomas as its 
sources. Cf. James, M.R, trans. The Apocryphal New Testament. 70. The *Pro- 
tevangelium of James’ exists, according to scholars such as Montague 
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Mary against false accusation, comforting Joseph in his lament over 
the inexplicable pregnancy of Mary, and an angel guiding the cou- 
ple to the cave where Jesus would be born. The Armenian Gospel of 
the Infancy presents a long dialogue between Mary and Gabriel 
(after her marriage to Joseph). The light on Fátima's face until the 
birth of al-Husayn is distinctively paralleled in the Apocryphal 
Gospels: 


“And they stood in the place of the cave: and be- 
hold a bright cloud overshadowing the cave...And 
immediately the cloud withdrew itself out of the 
cave, and a great light appeared in the cave so that 
our eyes could not endure it. And by little and lit- 
tle that light withdrew itself until the young child 
appeared...and took the breast of its (sic) mother 
Mary.’609 


4. While there is a cosmic reaction recorded for both births, these 
are moderately different. In the case of Jesus, the rejoicing of 
Heaven is represented by the angels, who proclaim the news to 
shepherds, representing all the people of the earth. At the birth of 
al-Husayn, the texts depict an outpouring of joy, among the angels, 
the people of Paradise, the inhabitants of the earth and even those 
in Hell, whose punishment is lightened for the occasion. At first 
sight, no such parallel — of Hell’s punishment being diminished as a 
form of celebration — appears extant in Christian thought. In fact, 
there is a curious parallel, although it is not part of Catholic dogma 
and merits nothing more than an aside. It is a strand of thought 


James, largely in its original form, both in the original Greek and in a 
number of oriental languages. It dates to the 2NP century. Cf. JAMES 
M.R. (trans.)., The Apocryphal New Testament, Clarendon Press, Oxford 
1980: xix. 

608 This manuscript, like The Gospel of Pseudo-Mattbew, relies extensively 
upon the Protevangelium of James and The Gospel of Thomas, while greatly am- 
plifying them. It comes from a Syriac text translated into Armenian, but 
the date of the original remains unsettled. Cf. James, M.R, trans. The Apoc- 
ryphal New Testament: 83. 

609 Protevangelinm of James, ch. XIX, vv. 1-2. Ct. James, M.R, trans. The 
Apocryphal New Testament 46. 
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freshly discovered by C.S. Lewis, himself not a Catholic, which he 
came across in the writings of a 17™ century Anglican clergyman, 
Jeremy Taylor, and used in his own writings. Technically, the strand 
is called the Refrigerium. the idea that, for a period of time or for a 
particular purpose, God may lessen the sufferings of those in Hell. 
Taylor claimed to have found it in a Roman missal published in 
Paris in 1626, although scholars have found no such missal. In fact, 
what Taylor thought he had discovered was, in all likelihood, a ref- 
erence to the Catholic doctrine of Purgatory, rather than Hell. But 
Taylor mentions a second, older source for the Refrigerium: the 41H 
century Latin poet Prudentius Aurelius Clemens, who penned the 
following: 


“Often below the Styx holidays from their pun- 
ishments are kept, even by the guilty spirits...Hell 
grows feeble with mitigated torments and the 
shadowy nation, free from fires, exults in the lei- 
sure of its prison: the rivers cease to burn with 
their usual sulphur.” 


In fact, yet another source is the 9TH century Voyage of Saint Brendan, 
in which the saint meets Judas on one of his infrequent days of 
indulgence, free from Hell. Scholars claim that the concept of the 
Refrigerium appears to date from the late 4TH century, in a work enti- 
tled the Apocalypse of Paul, and in which some mitigation of their 
sufferings is granted to those in Hell for the sake of St. Paul, who 
has visited them. Such a concept is entertained by a number of 
Greek apocryphal texts in which Mary visits Hell and cries out to 
her Son for mercy: in response, Christ grants a certain respite to 
the sufferers there, on account of Mary's prayer.°!9 Notes one au- 
thor about Mary’s pleas for those in Hell: 


“The differences between the various Apocalypses 
of the Virgin are of trifling importance — embel- 
lishments of the penalties and varying lengths of 


610 C£. Barnstone, W, ed. The Other Bible: 547; Pearce, J. C.S. Lewis and 
the Catholic Church. 102-105 and Hooper, W. C.S. Lewis: A Companion and 
Guide. 279-280. 
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reprieve gained by the Virgin. In some she obtains 
almost half the years as respite for the damned. In 
another, the Virgin does not rest content at a mere 
interval of relief, but begs her son on her breasts, 
her womb and her motherhood always to grant 
her prayers for sinners.”611 


Such a plea is reminiscent of Fátima's asking that her dower be to 
intercede for the sinners of her father's community. Again, it must 
be restated that these concepts have never been a part of Catholic 
teaching. Nevertheless, in a strangely ambiguous passage, St. 
Augustine writes: 


"[n vain, therefore, do some men, indeed, very 
many, because of human sentiment, bewail the 
eternal punishment of the damned and their per- 
petual, unending torments, without really believing 
that it shall be so...But let them suppose, if it 
pleases them, that the punishments of the damned 
are, at certain periods of time, somewhat miti- 
gated. For even thus it can be understood that 
they remain in the wrath of God, that is, in dam- 
nation itself, - for it is this that 1s called the wrath 
of God, not some disturbance in the divine mind: 
- that in His wrath, that is, by their abiding in His 
wrath, He does not shut up His mercies; yet, He 
does not put an end to their eternal punishment, 
but only applies or interposes some relief to their 
torments."612 


The 9TH century Voyage of Saint Brendan has another curious side- 
line: Brendan comes across Judas sitting on a rock in the middle of 
the Atlantic, where, Judas claims, his torture in Hell has been miti- 
gated for a certain period of time. It is also on a ‘white rock’ in the 
middle of a ‘green sea’ that the female jinn ‘Afra’ meets Iblis, where 


$11 Cf. Warner, M. Alone Of All Her Sex. The Myth and Cult of the Virgin 
Mary: 322. 
612 Cf. Jurgens, W.A. The Faith of the Early Fathers: 152. 
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he pleads for redemption through the names of Fátima and the 
other members of the ‘people of the house’. This Tradition was 
examined earlier in this work. Interestingly, the Voyage of Saint Bren- 
dan was in vogue shortly before the time that many of the Tradi- 
tions concerning Fatima were being collated by scholars like al- 
Sadiq, who died in 381/991 

As noted earlier, the whole cosmological effect of al- 
Husayn’s birth is underscored by the Shi‘a texts: in the Christian 
accounts of the birth of Jesus, the angels’ jubilation and glorifica- 
tion is entirely centred upon God, and the cosmological effects of 
the Incarnation still lie in the future: conversely, the birth of al- 
Husayn has an immediate consequence for those in Heaven and 
Hell, a portend of his martyrdom, which the Shi‘a envisage as a 
‘cosmic’ event, touching all of human history, of nature and of the 
universe. It is also worth noting that, in the context of Fatima her- 
self, there was general rejoicing among the maidens and other peo- 
ple of Paradise at her birth.613 
5. Both Mary and Fatima gave birth under testing circumstances: 
Mary’s was the physical discomfort and immense poverty of her 
surroundings, while Fatima’s was psychological, her delivery of al- 
Husayn marred by the predictions of his murder. The Shi‘a texts 
use Qur’anic wording to describe how she conceived and gave 
birth «with reluctancer (Q. 46: 15). In this sense too, both births were 
overshadowed by a sense of doom — Mary's just after the birth and 
Fátima's before it. 

The Apocryphal Gospels recount a number of occasions, 
of which there is no allusion in the Canonical texts, when an excep- 
tionally young Jesus converses with his mother or intervenes in a 
moment of crisis (such as The Gospel of Pseudo-Mattbew, which re- 
cords Jesus, in the lap of his mother, bidding a palm tree to lower 
its fruit so that she could pick it, a narrative which corresponds 


613 This cosmic reaction is repeated in the moment of the deaths: in 
the texts examined in this thesis, it has been noted that all creation, even 
inanimate things, reacted violently at the death of al-Husayn. At the mo- 
ment of Jesus’ death, apocryphal language is used by the Gospel authors 
to portray this global consequence: the temple curtain was split length- 
wise, the earth shook, the rocks were split open, tombs were opened and 
dead people rose and were seen in the city. Cf. Mt. 27: 51-53. 
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closely with Q. 19: 23-24).91^ St. Clair-Tisdall notes that in the first 
chapter of the Arabic Gospel of the Infancy the infant Jesus speaks 
from the cradle: 


“In the Book of Josephus, High Priest, who lived 
at the time of the Messiah (and men say he was 
Caiaphas), we find it said that Jesus spake when he 
was in the cradle, and called out to his mother 
Mary: ‘Verily I am Jesus the Son of God, the 
Word. "615 


In the Islamic texts, both Fátima and al-Husayn speak from the 
womb: and while there is a highly contentious possibility that so 
did ‘Isa, the texts are more certain that, like the Jesus of the Apoc- 
ryphal Gospels, he undoubtedly spoke from the cradle in defense 
of his mother's purity (Q. 19: 30). No such marvel is posited of 
Mary, even in the Apocryphal accounts, and this, in a sense, raises 
Fátima and al-Husayn above Maryam and ‘Is in status. 

The phenomenon of the dove entering the robe of Fátima 
exists only as a fragment, but has strong echoes in a number of 
non-Islamic texts: in some of the Coptic Infancy Gospels, the an- 
gels that minister to Mary in the temple are in the form of doves, 
while in the same texts a white dove alights upon the breast of 
Mary's mother Anna (prior to the angelic announcement that she 
would have a child).°!° More striking is the Christian usage of a 
dove to symbolize the active presence of God in the Person of the 
Holy Spirit, seen most clearly in the famous Theophany at the 
moment of Jesus’ baptism, and recorded by all four Canonical 
Gospels. 





914 The Gospel of Pseudo-Matthew, ch. XX. Cf. James, M.R, trans. The 
Apocryphal New Testament. 75. 

615 St. Clair-Tisdall, W. “The Sources of Islam": 266. 

616 James records a number of Coptic fragments, mostly homilies, 
panegyrics or biographies, which recount the story of Mary’s birth. A 
number of these fragments have been collected and published, for exam- 
ple by Forbes Robinson (Cambridge 1896). Cf. James, M.R, trans. The 
Apocryphal New Testament: xxx, 87-88. 
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«As soon as Jesus was baptized, he went up out of the wa- 
ter. At that moment heaven was opened, and he saw the 
Spirit of God, descending like a dove and lighting on 


pim»! 


Ayoubć!8 advocates that the dove which entered the robe of Fátima 
is an echo of this very moment, when a dove appeared at Jesus' 
baptism. In reality, there was no dove at Jesus” baptism: the texts 
say, not that the Holy Spirit descended in the physical form of a 
dove, but merely that the Holy Spirit came down in the way a dove 
might descend from the air. 

There is conceivably no atea in which the theologies con- 
structed around the Mary of Catholicism and the Fátima of Islam 
are more cohesive than in that of grief and lament. Writes Barbara 
Stowasset: 


“In Muslim piety, and here especially Shii piety 
the connection of Mary and Fatima is such that 
the two figures at times appear collapsed into 
one...What most deeply binds Mary and Fatima 
together is the joint image of mistress of sorrows. 
In Shi piety, she is...the grieving mother whose 
short and hard life was made bitter by the fore- 
knowledge of the future martyrdom of her son 
Husayn, an event of divine redemption and cos- 
mic significance." 619 


Although by the late 61" century, St. Ephraim the Syrian, St. Ro- 
manos the Melodist (d. c. 560) and Jacob of Sarug (d. 521) had al- 
ready penned their classic lamentations centred upon the sorrows 
of Mary, the concept of ‘Mother of Sorrows’ was really Medieval 
development, spreading through Italy, France, the Netherlands, 
Spain and England between the 11TH and 14TH centuries. Again, 
a number of parallels are significant: 


617 Mt. 3: 16, Mk. I: 10, Lk. 3: 22, Jn. I: 32. 

618 Ayoub, M. Redemptive Suffering in Islam: 72. 

619 Stowasser, B. Women in the Qur'an, Traditions and Interpretation: 80. 

620 'The Catholic Church celebrates the feast of Our Lady of Sorrows 
on September 15TH, the day after the Feast of the Holy Cross, to demon- 
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1. Both Mary and Fátima are mothers of sons who will be killed, 
and regarded, each in his own unique way, as a martyr. Fátima 
knows this even before her son is born, so that her sorrow is im- 
mediate. Mary's knowledge of her son's death comes later — the 
prediction of Simeon is not absolutely explicit — but her sorrow 
could be held to have its starting point in the extremely difficult 
particulars of her pregnancy — a young girl pregnant outside of 
marriage — and the trying circumstances of the birth. These are fol- 
lowed in quick succession by the threats of Herod and his murder 
of countless children, the forced exile of Mary, Joseph and Jesus in 
Egypt, and the temporary loss of Jesus, aged twelve, in Jerusalem. 
The salient dissimilarity between the two women is that, while 
Mary witnesses the arrest, trial, torture and execution of her son, 
Fátima does not: she had been dead for almost fifty years. 

2. The Biblical image of Mary's mournful stance at the foot of the 
ctoss has been captured in countless poems and hymns that now 
form an integral part of Catholic spirituality. Poignant examples of 
this Mater Dolorosa (‘sorrowful mother’) image ate the Kontdkion of 
St. Romanos the Melodist®! and the famous Szabat Mater of Jaco- 


strate the intimate connection between the sufferings of Jesus and the 
sorrows of Mary. Such a connection is traceable in the Gospels: Jn. 19: 25 
(Calvary) and Lk. 2: 35 (Mary's soul pierced with a sword). But additional 
sorrows can be deduced from Lk. 2: 7 (no room at the inn), Mt. 2: 6-18 
(the massacre of the children), Lk. 2: 41-50 (the anxious search for the 
missing Jesus), Lk. 4: 28-30 (the rejection by people of Nazareth) and Lk. 
11: 53-54 (the rejection by authorities of Jerusalem). This style of Marian 
piety reached its zenith in the 14™ century, but Mary's sorrows were 
highlighted at a much eatlier period too, especially in the Syrian Church, 
with St. Ephraim, St. Romanos and Jacob of Sarug: the veneration of 
Mary's grief, based on the crucifixion scene, goes back to this period. Suf- 
fice it to say that the imagery of a young and suffering mother bearing a 
child in an unreceptive world and an older mother grieving beneath the 
cross of her Son as he was dying entranced generations of believers. This 
imagery was taken up by a succession of saints and mystics, especially 
between the 12TH and 141" centuries: St. Anselm (d. 1109), St. Bernard of 
Clairvaux (d. 1153), St. Bonaventure (d. 1274), St. Albert the Great (d. 
1280), St. Brigid of Sweden (d. 1373), St. Catherine of Siena (d. 1380), St. 
Peter Canisius (d. 1597) and St. Alphonsus Liguoti (d. 1787). 

9?! Gambero describes the Kontakion as the adaptation of “a Syrian 
poetic genre to create a new Greek language form...a sott of homily in 
verse form." Cf. Gambero, L. Mary and the Fathers of tbe Church: 325-326. 
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pone da Todi (d. 1306). She weeps in sorrow as Jesus dies and, ac- 
cording to a tradition captured in Michelangelo’s renowned Pieta, 
receives him into her arms as he is taken from the cross. Fatima’s 
son, and his small remnant, were deprived of access to water and 
finally, on the 107 day of the month of Muharram, were massacred 
by the huge opposing force.9?? Al-Husayn was the last to die, alone, 
undefended, stripped of his clothing. Fatima, who has already wept 


622 For brevity's sake we can say that the catalyst of the affair was the 
Caliphate of Mu'áwiya (during whose reign al-Husayn received numerous 
pledges of support and appeals to lead a revolt) and the accession of 
Yazid to the Caliphate after his father Mu'áwiya's death. The motive is at 
once political and religious: al-Husayn regarded Yazid, with his demand 
for allegiance by all, as a licentious profligate. Both Yazid and his father 
were seen as men who violated the Islamic socio-political ideal and who 
thus threatened the foundations of the office of the Caliphate and the 
very substructure of Islam. Al-Husayn was uncompromising in his rejec- 
tion of allegiance to Yazid, and for this reason he could not possibly have 
stayed in Medina. Again, the commentators stress his resolution, despite 
the quite obvious outcome of such determination. Perhaps, as some say, 
he acted with disproportionate idealism and without the adroitness and 
versatility of a politician. But in the end, he appears to have had little 
choice. For one thing, all of this was preordained. The commentators see 
martyrdom as necessary in order to fulfill the office of Imam. He left Me- 
dina for Mecca, where he stayed about four months. He continued to 
receive letters and emissaries from Küfa, begging him to lead an insurrec- 
tion and pledging support. He finally left Mecca without having com- 
pleted the rites of Pilgrimage (seemingly having heard that enemies had 
arrived among the pilgrims and intended to shed his blood there). Thus 
began the fateful journey that would end at Karbala’. The group traveling 
with him grew smaller as many, who had been anticipating conquer, began 
to expetience increasing doubts about his fate. With the arrival of a large 
group of horsemen sent to intercept him, and the warnings of its leader, 
al-Husayn led both groups in prayer: he then insisted upon the pledges of 
support he had received and asked for that allegiance to now be given. He 
also offered to go back should the people of Küfa give some sign that 
they were displeased with his coming. We are also told that he used this 
opportunity to articulate the reasons for his risk and the jeopardy into 
which he was bringing his family: an oppressive ruler was violating the 
sanctions of God, opposing the Sunna of Muhammad and ill-treating one 
of God's servants. To desist in fighting such a ruler would earn one a 
place in the Fire. Cf. Clohessy, C. “The Face of Islam Flushed. The Kar- 
bala’ Event.” 
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copiously for him in her lifetime, looks on from beyond the grave 
and continues to weep as she awaits the Day of Resurrection. The 
texts are quite clear: these are not only tears of sorrow, but also 
tears of righteous anger, tears that hope to win the wrath of God 
against the killers and vindication for the one slain. No such sug- 
gestion is found in the tears of Mary. 

While the correspondence between the intercession of 

Mary and that of Fatima may appear conspicuous, there are a num- 
ber of important differences to be born in mind: 
3. Of its very nature, Mary’s intercession depends on two factors: 
the merits of her Son’s redemptive act, and the all-important theme 
of human repentance. While there may be legends and stories in 
popular piety about Mary rescuing people from Hell, these do not 
form part of the teaching of the Church. Her intercessory powers 
may be powerful, but they remain secondary to the mediation of 
her Son. But even in the legends, which tell of Mary intervening in 
various human situations — and St. Gregory of Tours for example 
collates countless such stories in his Libri Miraculorum — repentance 
on the part of the individual remains a key factor for salvation. 

The pious legends and stories of Mary's intercessoty pow- 
ers comprise a number of genres. The first, which flowered in the 
Middle Ages, but strands of which are still found in parts of 
Europe, is that through Mary's prayers, infertility and barrenness is 
defeated and women can bear children. Extant examples of this 
tradition are found in a number of Marian shrines famous for this 
aspect of Mary as mother and ‘midwife’ (a key role of the Qur’anic 
Maryam in the life of Fatima) — the “Black Madonna’ of Montserrat, 
shrines in Chartres, Rome, Milan, Naples and Sicily (where in the 
frescoes and paintings, Mary is often portrayed with pomegranates 
ot corn, symbols of fertility). Close to this theme is that of Mary 
miraculously providing dowers for poor and orphan girls: a classic 
example is the altarpiece in the church of Santa Maria Sopra Minerva 
in Rome. In terms of relics of Our Lady, the sash she wore around 
her waste (and described by various visionaries) became particularly 
associated with her power to give the gift of fertility (according to a 
legend from the Middle Ages, this sash fell into the hands of Tho- 
mas the Apostle, an event represented in medieval art found in 
England, Italy and the ex-Yugoslavia). There are numerous pious 
legends of Mary intervening, either to provide a child for an infer- 
tile devotee, or even to spirit away a child from one who ought not 
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to be pregnant. A second genre is that of Mary interceding for and 
intervening in great and small events through the prayers and pleas 
of needy supplicants: 


“She mediates between heaven and earth, for in 
her glorified body she belongs in both realms. She 
listen to the implorations of mankind, ‘groaning 
and weeping in this vale of tears’ — as the Salve Re- 
gina sings — and promises to ease their pain with 
heavenly medicine."625 


As noted before, in theological terms, Mary's intercession depends 
upon and is a share in the intercession of her Son, the only media- 
tor between God and humankind. But in popular piety, Mary has 
unconstrained power. Primarily, she is approached as a mother 
who will be refused nothing by her Son, whom she asks on behalf 
of her devotees. Such a theme resonates in the most famous 
prayers to Mary: the 3RD century Sub Tuum Praesidium, and the 11TH 
century Salve Regina and Alma Redemptoris Mater. In addition to 
countless mundane favors, Mary has been petitioned in moments 
of serious historical crisis: so it is that, by her intercession and in- 
tervention, the Turks were held to have been defeated by Christian 
forces at the Battle of Lepanto (1571), and again at Petrovaradin 
(1717): no less so was the fall of Communism in the late 20TH cen- 
tury ascribed, at least in part, to Mary's prayers. The major Marian 
shrines highlight yet another important intervention believed to be 
part of Mary's intercessory prerogatives: the healing of bodily ill- 
ness and infirmity. In Lourdes (France) and Fatima (Portugal), in- 
numerable pilgrims pray for a cure. (It is a point of note that there 
are groups within Catholicism who maintain that Mary appeared at 
a place called Fatima precisely because Muslims ought to be con- 
verted to Christianity: and groups within Islam who hold that her 
appearance there was to uphold the truth of Muhammad by honor- 
ing his daughter. Neither of these viewpoints appears to be worthy 
of much consideration). A third genre is Mary's intercession for the 
dying, specifically that they might enter Heaven. It is here most 
particularly that we find elements strongly resonant in the Shi‘a 


623 Warner, M. Alone Of AU Her Sex: 285. 
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theology constructed around Fátima, although the theological dif- 
ferences remain stark. The same Virgin Mary whose powerful 
prayers can bring fertility, cures from various ills and consolation to 
those who pray to her, has a more important function within the 
theology of her intercession: to plead for the salvation of sinners at 
the throne of God. As noted in this chapter, the repentance of the 
individual concerned plays a key role in this mediation.9?^ 

4. According to the Shi'a texts examined earlier, Fatima’s interces- 
sory prerogatives are a result of her own great sufferings and, pri- 
marily, as a result of her membership of the ‘people of the house’. 
Her intercession extends to her adherents, to those who loved and, 
in varied ways, supported her (even non-Shi'a) and to her progeny. 
Strictly speaking, although Islam is not without a theology of sin 
and repentance, repentance does not play a major role in the inter- 
cessory role of Fatima: this partly due to the stark differences in the 
understanding of sin and repentance in Islam and Christianity. 





624 Warner, M. Alone Of All Her Sex; 273-331. 

625 As Michel Lagarde points out, at the level of semantics, the 
Qur’anic language used to articulate the cycle of sin, repentance and for- 
giveness follows two major directions: the first is the postulate of order 
and disorder, while the second predicates the axiom of the veil and un- 
veiled. Precisely, Qur'anic terminology, used for sin in general, employs 
five key terms: gulm, a ba, ithm, jurm and &batí'a. Each of these, in its 
own way, signifies order and disorder: situating something outside of its 
proper sphere, resisting the effort to bring good order, situating oneself 
outside of the customary or legal order of things, the separating of some- 
thing that was part of a whole, and the idea of leaving the original posi- 
tion. Within the same sphere of semantics are other terms used for par- 
ticular sin (fasád, fisq, dalál and shirk): these too suggest a movement from 
order to disorder, from regularity to irregularity, from harmony to dis- 
harmony. Concomitantly, the concept of repentance is expressed by the 
terms /awba and nadama: both suggest a movement back from disharmony 
to harmony, from chaos to order. At a second semantic level are words 
referring to sin (gulm, dbunüb) and forgiveness (maghfira, ‘anf, ta&fi) and 
which convey the sense of the veiled and the unveiled — hiding faith by sin 
ot disguising the truth, as opposed to God's forgiveness which could be 
understood as a covering of sin and a veiling of punishment. Since in Is- 
lam there exists no concept of ‘original sin’, the theology of salvation and 
redemption (in the Christian sense) has no meaning: sin in Islam is under- 
stood as wronging oneself, and so does not touch precisely one's relation- 
ships with others or even, to some extent, with God. Cf. Lagarde, M. 
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The texts demarcate certain groupings that benefit from her 
prayers: her adherents, progeny and those who love her. These can 
win a place in Paradise chiefly because Fátima asks it for them: the 
theme of their own repentance from sin hardly appears in the texts 
we have examined. Notwithstanding the strict Qur'anic injunctions, 
which insist that no one intercedes except by the will and permis- 
sion of God, Fátima is given an extraordinary liberty in her inter- 
cessoty role. This is patently clear in one of the texts already exam- 
ined: 


*...God has made you judge over His creation. 
Whoever harmed you and harmed your offspring, 
judge them as you wish, and I will sanction your 
judgment concerning them. .."626 


The texts also demarcate the various grades of her intercession: 
passive, merely because she is a member of the ‘people of the 
house’, with a status and name so potent that it is incumbent upon 
God to answer the prayers of the prophets and holy ones who use 
it:67 and active, by the will and permission of God: negative, in 
terms of which she asks punishment for the killers of her son: and 
positive, in terms of which she leads her progeny, loved ones and 
supporters (including a number of women) into Paradise. Love for 


“Sin, Repentance and Forgiveness in the Qur'an and Tradition.” In En- 
counter, n. 107, July-August 1984. For Christianity, sin is an act which sepa- 
rates one from God to a greater or lesser extent, for by its very nature is it 
a negation of God’s will, law and covenant relationship of love. All sin 
springs from the Original Sin of Adam: both ‘original sin’, the state of 
being deprived of supernatural life, with all its effects, and in which every 
human is born, and ‘actual sin’, committed, in the final analysis through 
choice, by the human being. Only God can forgive sin: and God made 
man in Christ gives the Church the power to transmit His forgiveness. 
Repentance remains the chief characteristic in this: it means a rejection of 
sin, a turning from sinful behavior and a return to God. In this, as in the 
Islamic concept examined above, there is a movement from one state to 
another (expressed precisely in Catholic theology by the Greek mefanoia). 

626 QQM. n. 10: 334. 

627 Inexplicably, the prayer of Iblis in the name of Fatima is not an- 
sweted, and he remains unredeemed. 
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Fátima is primary, as seen in a Tradition, which is remarkable close 
to some of the Gospel passages: 9? 


“Abt Ja'far? said: By God, O Jabir,° on that day 
she will pick out her adherents and those who 
love her the way a bird picks out the good seed 
from the perishable. When her Shia come with 
her to the gate of Paradise, God will direct their 
hearts to turn around, and when they turn around, 
God, powerful and lofty, will say: My beloved 
ones, why did you look around when Fátima, the 
daughter of My beloved one, has interceded for 
you? They will answer: O Lord! We would have 
liked our standing to be known on a day like this. 
God will say: My beloved ones, go back and look 
for anyone who loved you for the love of Fátima. 
Look for anyone who fed you for the love of 
Fátima. Look for anyone who clothed you for the 
love of Fátima. Look for anyone who gave you a 
drink for the love of Fátima. Look for everyone 
who prevented slander against you for the love of 
Fátima. Take him by his hand and lead him into 
Paradise." 69! 


628 Specifically, the great judgment scene described in the parable of 
Mt. 25: 31-46. In terms of the parable, salvation depends on particular 
works of goodness: «Come, O blessed of my Father, inherit the kingdom prepared 
for you from the foundation of the world; for I was hungry and you gave me food, I was 
thirsty and you gave me drink, I was a stranger and you welcomed me, I was naked 
and you clothed me, I was sick and you visited me, I was in prison and you came to see 
me» When the recipients of this joyous news query the actual circum- 
stances in which such good actions were performed, they are told by the 
King: «Truly I say fo you, as you did it to one of the least of these my brethren, you 
did it to me» In a similar strand of thought, Jesus says that «whoever gives to 
one of these little ones even a cup of cold water because he is a disciple, truly, I say to 
you, be shall not lose bis reward» (Mt. 10: 42). In Mark’s version it is «because 
you bear the name of Christ» (Mk. 9: 41). 

629 The fifth Imam. 

630 Jabir al-Ansari. 

631 MJL. vol. VIII, bb. 21, n. 59: 51, vol. XLII, bb. 3, n. 57: 64-65. 
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In the final analysis, and in spite of elements, which, at first glance, 
appear to be strikingly similar, there are clear and major contrasts 
in the theologies constructed around these women by their adher- 
ents. Aside from the status of sorrowful mother, which certainly 
unites them (and countless other mothers throughout the course of 
history), they follow diverse paths. The virginity claimed for both 
of them is, although in both cases something essentially physical, 
not the same kind of virginity. The claims made about their respec- 
tive sons very dissimilar. Their manner of intercession, although in 
both cases done only because God permits it, is disparate. Their 
personal histories are different. 

Without blurring the arrant inimitability of each, the words 
of Pope Paul VI about Mary might no less be applied, at least in 
some of its aspects, to Fátima: 


“The modern woman will note with pleasant sur- 
ptise that Mary of Nazareth, while completely de- 
voted to the will of God, was far from being a 
timidly submissive woman or one whose piety was 
repellent to others; on the contrary, she was a 
woman who did not hesitate to proclaim that God 
vindicates the humble and the oppressed, and re- 
moves the powerful people of this world from 
their privileged positions. The modern woman will 
recognize in Mary, who ‘stands out among the 
poor and humble of the Lord, a woman of 
strength, who experienced poverty and suffering, 
flight and exile...the figure of the Blessed Virgin 
does not disillusion any of the profound expecta- 
tions of the men and women of our time but of- 
fers them the perfect model of the disciple of the 
Lord: the disciple who builds up the earthly and 
temporal city while being a diligent pilgrim to- 
wards the heavenly and eternal city; the disciple 
who works for that justice which sets free the op- 
pressed and for that charity which assists the 
needy..."632 


632 Pope Paul VI, Marialis Cultus: 37. 
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It was ‘Ali Shariati who took the Safavid image of Fatima and re- 
fashioned her to suit the mood of an Iran on the knife edge of 
revolution. Shariati offers a beguiling reinterpretation of Fatima, in 
which a number of key strands of thought dominate. He begins his 
argument by postulating the confused state and the rapidly chang- 
ing status of the contemporary woman, who stands between two 
other types of women — those who remain in the traditional mould 
and have no issue with identity crisis, and those who have accepted 
the innovative and foreign identity. In between are the women 
awakened’, in Shariati’s mind) who can neither accept their he- 
reditary, traditional forms nor submit to this forced and innovative 
image, and who are desperately in need of a model in order to re- 
discover or ‘rebirth’ their true identity. The contemporary woman 
wants to elaborate herself, make her own choices. She cannot ac- 
cept merely being the result of her ethnic heritage, but nor is she 
willing to assume a shallow veneer. At the same time, she can nei- 
ther bypass Islam, nor remain apathetic to it. 

It is Fatima whom Shariati proposes as this model, as an 
unqualified paradigm of an ideal woman whom no one has yet be- 
come, the Fátima whose face, Shariati posits, has remained anony- 
mous behind the constant praise, eulogies, and lamentations of her 
followers. Thus he demarcates the three faces of women is Islamic 
societies: the face of the traditional woman, the face of the con- 
temporary woman, who has just begun to grow and know herself, 
and the face of Fátima which has no resemblance whatsoever to 
that of the ethnically Muslim woman. Fátima is quite clearly in 
Shariat's mind, neither a traditional woman nor a contemporaty 
and avant-garde woman, but something of a via media. She is pre- 
sented as the model because, he atgues, neither the traditional 
woman, hibernating in her archaic worldview, nor the new woman, 
seduced by the false and shallow worldview of the enemy, can play 
an vigorous role in helping the women of today to understand who 
they really are. As such, Fátima is presented as one who can form 
new human characteristics as well as break old and empty tradi- 
tions: neither archaic advice nor modern, facile slogans interest het. 

Having situated her as his ideal model for contemporary 
womanhood, Shariati then laments the fact that the real Fatima is 
quite unknown, hidden behind the devotion of her devotees, who 
know little of her real personality. In fact, he posits, she is a revolu- 
tionary personality: formed and shaped by her revolutionary father, 
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Fátima's short life, filled with poverty, hardship, weakness, illness 
and suffering, was, all the while, nothing less than Fátima ‘becom- 
ing’ Fátima. For Shariati, she is inextricably linked with the mission 
and message of her father: why was it, he asks, that while her 
sisters were permitted to live in relative luxury, Muhammad would 
not even give Fátima a servant and frowned censoriously over her 
attempts to wear jewelry or decorate her home with a colored cur- 
tain? Why was it that he treated her so strictly, making no excep- 
tions for her in terms of the law of Islam (Shariati’s interpretation 
of the Tradition, examined earlier in this thesis, that even were 
Fátima to steal, her hand would be cut off)? It was because Mu- 
hammad was deliberately forming her: for her to ‘become’ Fatima 
obliged him to be strict with her. She would be his last-surviving 
child, replacing a son as the inheritor of the family name and his- 
tory, the one who would maintain the values of her ancestors, and 
with the responsibility of being the link between prophecy and a/- 
Mahdi, as well as one of the four highest women of the world and 
of Paradise.9^ In what Shariati describes as almost a covenant rela- 
tionship, while her father would have to bear the load of making 
known the revelation of God, his daughter would bear the respon- 
sibility of reflecting within herself the newly created revolutionary 
values. Not only was Fatima ‘becoming’ Fatima, but she was also, 
in a sense, ‘becoming’ everything to her father, giving him, through 
her marriage, replacements for the sons (and later daughters) he 
had lost. 





633 Tt is of interest that Shariati believes that Fatima received the title 
‘mother of her father’ (Umm Abi-ha) because she cared for him so tenderly 
and championed his cause. This is not quite the normal Shi'a interpreta- 
tion: nor does it take into account that this title appears only in later texts. 

634 Shariati reminds his readers that the other three were Maryam, 
Asiya, and Khadija. Following the Traditions that place Fatima’s name last 
in the list of four, he asks: why was she the last? He reasons that she was 
the last complete link in the chain for the all time and for all of the cycles 
of history, last among the saints and an ideal image of the Day of Judg- 
ment. Maryam’s great value lies with Îsâ, whom she bore and nurtured: 
Asiya’s with Müsá, whom she cared for: Khadija’s with Muhammad 
whom she married and supported, and with Fatima whom she bore and 
cated for. Fatima’s value is different from these three, for she manifested 
the essential aspects of Islam. 
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Essentially it was, Shatiati posits, through the intercession 
of Muhammad that Fatima ‘became’ Fátima. He notes that in Is- 
lam, intercession is not a way of ‘saving the unworthy’, but rather, 
the means of reaching ‘the most worthy of salvations’. The individ- 
ual receives the intercession of an intercessor and through this 
change his character and behavior in to alter his destiny. 

The concept of revolution is yet another key element in 
Shatiati's vision of Fátima. The very treatment she received at the 
hands of her father — his kissing of her, was revolutionary, striking 
at the roots of the inhumane treatment of their era. His Fatima is a 
weak and sickly child, beset by loneliness, hunger and poverty, sur- 
rounded by struggles and difficulties, weighed down by sorrow and 
sadness: but after her death, she would enliven the hearts and spir- 
its of all who fight oppression and discrimination and strive for a 
truly just Islamic society, so that, even now, her memory affects a 
revolutionary stimulus in Muslim society. Writes Shariati: 


“The memory of Fatima grew with the love and 
wonderful faith of the men and women, who 
throughout the history of Islam, fought for free- 
dom and justice. Throughout the centuries they 
were punished under the merciless and bloody 
lash of the caliphates. Their cries and anger grew 
and overflowed from their wounded hearts. This 
is why in the history of all Muslim nations and 
among the deprived masses of the Islamic com- 
munity, Fatima has been the source of inspiration 
for those who desire their rights, for those who 
seek justice, for those who resist oppression, cru- 
elty, crime and discrimination’’®> 


This is, in essence, Shariati’s Fatima: the ideal Islamic woman, and a 
model for every dimension of womanhood, the perfect paradigm 
of daughter, wife and mother. Shariati presents her as one whose 
life is an exemplar for any woman who wishes to ‘become’ herself, 
through her own choice, and without falling into the trap of an 
archaic, traditional model or the model of the facile ‘new woman’. 


635 Shariati, A. Fatima is Fatima. 
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Fátima, by her life, answers every question pertaining to what a 
woman should be: nor is hers a passive life, but one of constant 
struggle, both in the home and, in a revolutionary way, in society, 
in her thoughts and her behavior. Her sadness, anger and difficul- 
ties, the poverty of her home and the pain she felt in seeing her 
father rejected, make her the model in the fight for justice and the 
battle against any form of oppression. Shariati was convinced that 
Fátima ought to be a role model, but could not serve in such a role 
unless liberated from the trappings of popular piety. As noted pre- 
viously his view is shared by contemporary Lebanese theologian 
and modern reformist, Muhammad Husayn Fadlallah: 


“Fatima acts as a halo for the visages of all the 
oppressed who later became the multitudes of Is- 
lam. All of the usurped, extorted, oppressed suf- 
ferers, all of those whose rights have been de- 
stroyed and sacrificed by pressure and force, and 
have been deceived had the name Fatima for a 
slogan. The memory of Fatima grew with the love, 
emotions and wonderful faith of men and women 
who throughout the history of Islam fought for 
freedom and justice...she inspires the seekers of 
justice, the resisters of oppression, cruelty, crime 
and discrimination. Fatima is the woman that Is- 
lam wants a woman to be."656 


A similar debate in Catholic Mariology is seen in the parallel works 
of two contemporary writers. Elizabeth Johnson6? insists upon the 
historical Mary: impoverished, sidelined and defenseless, a plausible 
and tangible woman, friend of God, prophet, and sister to all hu- 
manity. Johnson does not want Mary to be held up as the ideal 
woman, since few find it possible to emulate her, and because such 
a view is, to her mind, promulgated by a masculine worldview, de- 
picting Mary as mute and submissive, stripped of sexuality and 
wholly absorbed with motherhood, rather than a complete, totally 


636 Shariati, A. Red Shi'ism 4. 
67 Johnson, E. Truly Our Sister. A Theology of Mary in the Communion of 
Saints. 
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fulfilled woman of faith. Mary is not, says Johnson, a religious 1con, 
nor yet the eternal feminine, nor yet an ideal woman. She is primar- 
ily just herself. The authoress offers a critical analysis of the appar- 
ent veneration of Mary as something more than human, under such 
symbolic titles as ‘Mediatrix’ and ‘Redemptrix’. 

But the argument of a second authoress, Charlene Spret- 
nak,65$ is almost diametrically opposed to Johnson's theology. She 
laments the reduction of Mary's position in the contemporary 
Church, positing that she be reinstated as a symbol of the *maternal 
matrix’, a feminine spiritual figure who links human beings with the 
Divine. Spretnak understands Mary as a quasi-divine personality, 
ontologically changed by her motherhood of God's Son, so that in 
addition to being an historical figure, Mary is a ‘cosmic- 
transcendent’ presence, proving spiritual strength to all who honor 
het. 

This Marian debate is already seen in the deliberations of 
Vatican Il: some bishops were strongly attached to traditional 
Marian piety and wanted it maintained. Others, favoring ecumen- 
ism and seeing Mariology as something of a stumbling block, urged 
that the role of Mary be brought mote clearly into line with the 
Scriptural texts and integrated into the total vision of the Church 
vis-à-vis salvation history. 

Some contemporary authors have attempted to redefine 
Mary for a contemporary world: 


“Mary is the woman butchered in Rwanda, the 
Muslim woman raped and brutalized and left 
pregnant by soldiers, the single mother on welfare, 
working at subsistence wages, raising her children 
without help from the church or community or 
her ex-husband. She is all the women, one third of 
the world's population always on the move, flee- 
ing from starvation, war, and disasters of flood, 
earthquake, and draught. She is the woman who 
mourns the slaughter of the children, the execu- 
tions of the state, the torture and disappearances 





638 Spretnak, C. Missing Mary. The Queen of Heaven and her Re-emergence in 
the Modern Church. 
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The following text represents an example of the prayer, in litany- 
like form, commonly associated with a pilgrimage to a place associ- 
ated with Fátima. As a prayer, it serves to highlight some of her 
titles (and some of those of her father), as well as to underscore 
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of men and women. She is the shadow of the old 
ones battered or shunted aside, institutionalized or 
left on the streets to wander and scavenge for a 
living...She is the one who belongs to those who 
have no one else. She is the one who mourns in- 
justice, violence, insensitivity, and selfishness. She 
is both victim and advocate. She is singer and crier 
for an end to evils and unnecessary hurt.’ 


some of the theology constructed around her: 


“Peace upon you O daughter of the Messenger of 
God: 

Peace upon you O daughter of the Prophet of 
God: 

Peace upon you O daughter of the beloved of 
God: 

Peace upon you O daughter of the friend of God: 
Peace upon you O daughter of the sincere friend 
of God: 

Peace upon you O daughter of the trusted one of 
God: 

Peace upon you O daughter of the best of God’s 
creatures: 

Peace upon you O daughter of the most excellent 
of God’s prophets, messengers and angels: 

Peace upon you O daughter of the best of all cre- 
ated ones: 

Peace upon you O mistress of the women of the 
worlds from first to last: 

Peace upon you O wife of the holy one of God 
and the best of creatures after the Messenger of 
God: 


639 McKenna M. Mary, Shadow of Grace: 4. 


CHAPTER SIX 221 


Peace upon you O Mother of al-Hasan and al- 
Husayn, the masters of the youths of the people 
of Paradise: 

Peace upon you O righteous one and martyr: 
Peace upon you O satisfied one, and she who sat- 
isfies God: 

Peace upon you O outstanding and pure one: 
Peace upon you O maiden of Paradise in human 
form: 

Peace upon you O pious and pure one: 

Peace upon you O converser with angels, and 
knowledgeable one: 

Peace upon you O tyrannized and usurped one: 
Peace upon you O oppressed and subjugated one: 
Peace upon you O Fátima, daughter of the Mes- 
senget of God, and the mercy of God and His 
blessings. May God bless you, your spirit and your 
body. 

I bear witness that you died fully aware of your 
Lord: and that the one who gladdens you, has 
gladdened the Messenger of God, and the one 
who turns from you has turned from the Messen- 
ger of God, and the one who harms you, has 
harmed the messenger of God, the one who 
unites himself to you has united himself to the 
Messenger of God, the one who snubs you has 
snubbed the Messenger of God: because you are a 
part of him, and his spirit which is between his 
two loins." 640 


Prayers to Mary, in similar litanies, are found scattered throughout 
the writings of the Fathers of the Church and the saints of various 
ages. Possibly the most famous and profound of these Marian 
prayers is the Greek liturgical hymn, of unknown authorship but 
dating to the late 5TH or early 6TH century, and known as the 





640 SDQ>. vol. IL bb. ZZyárat Fatima bt. Muhammad: 572; 'TFA!. vol. VI, 
bb. 3: 10; KFM!. 475; KFM?: 278; MJL. vol. XCVII, bb. 5, n. 12: 195, 199. 
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Akáthistos.^! The hymn is too long to reproduce in full: every stro- 
phe provides a name applied to Mary, each suggestive of a particu- 
lar theology. A later, and much simpler example of such a prayer, is 
the Celtic litany attributed to St. Brogan. This litany too, attributes 
theologically rich titles to Mary: 


“O great Mary, O Mary, greatest of Mary's, O 
greatest of women, Holy Mother of God, Mother 
of Christ, Mother of Divine grace, Mother most 
pure, Mother most chaste, Mother undefiled, 
Mother most amiable, Mother most admirable, 
Mother of good counsel, Mother of Christ our 
Creator, Mother of our Savior, Mother most wor- 
thy, Mother more spacious than the heavens, 
Mother of consolation, Mother of eternal glory, 
Mother of the heavenly and earthly Church, 
Mother of fondness and forgiveness, Mother of 
the golden Light, Lady of the heavens, Lady of the 
families of the earth, O Woman full and replete 
with the grace of the Holy Spirit, True beauty of 
women, Virgin most prudent, most venerable and 
faithful, Virgin most powerful, most merciful and 
renowned, Beauty of virgins, Chief of the maid- 
ens, Mirror of justice, Seat of wisdom, Cause of 
out joy, Joy of all who sorrow, O cleansing of sins, 
O renewal of life, Spiritual vessel, Vessel of honor, 
Singular vessel of devotion, Holy grail, Mystical 
rose, Enclosed garden, Burning bush, Fountain of 
the gardens, Tower of David, Palace of ivory, 
House of gold, Ark of the Covenant, Gate of 
Heaven, Temple of the Divinity, Throne of the 
Eternal King, Sanctuary of the Holy Spirit, Keeper 
of the portal, Ladder of Heaven, Virgin of the 
root of Jesse, Cedar of Mount Lebanon, Cyprus of 
Mount Sion, Purple rose of the land of Israel, O 
floweting like a palm, O fruitful like the olive tree, 





641 "The word means ‘not seated’, meaning that the hymn, an alpha- 
betical acrostic, ought to be sung standing in honor of Mary. 
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Light of Nazareth, Glory of Jerusalem, Glory of 
the world, Noblest born of the Christian flock, 
Morning star, Star of the sea, Health of the sick, 
Refuge of sinners, Model of saints, Searcher of the 
lost, Comforter of the afflicted, Breast of the in- 
fants, Solace of the wretched, Mother of the 
motherless, Mother of the unloved, Help of Chris- 
tians, Terror of demons, Unexpected joy, Sign of 
tranquility, O shapely like a dove, O serene like 
the moon, O resplendent like the sun, O quick to 
hear, Queen of angels, Queen of all saints, Queen 
of peace, Handmaiden of God, Daughter of God 
the Father, Mother of God the Son, Spouse of 
God the Holy Spirit, O blessed and most blessed." 
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CONCLUSION 


There is a curious question posed by Lammens, the question with 
which this work began: his dilemma is rooted in the apparent scar- 
city of references to Fátima in the earliest texts, weighed against 
prolific references to her in later sources, and the apparent incon- 
gruity between Fátima as an ordinary woman and the Fátima we 
discover in the later texts. Lammens rather contradicts himself by 
wtiting of Fátima in terms of "the indistinct outlines of this vague 
figure" who remains in a "mysterious twilight", and then goes on 
to state definitively: 


“During her lifetime she was treated as an ordi- 
naty woman by her contemporaries, including her 
father, her husband and the most eminent Sahibis 
[Companions of the Prophet] such as Abt Bakr 
and ‘Umar. Nowhere do we see her enjoying spe- 
cial privileges or greater consideration than that 
paid to the ordinaty Bedouin women of that 
time...'To be convinced of this, it is only necessary 
to measure the space allotted to her by the oldest 
chroniclers, such as Ibn Hisham's Sira. She is only 
mentioned twice. . "642 


Lammens notes the small amount of space allotted to Fátima in the 
‘oldest chroniclers’, and names Ibn Hishám's Strat Muhammad Rasil 
Allâh as an example. This is an inexplicable citation: Ibn Hisham 
was writing in the 38>/9TH century, and he was by no means the 
only one. This was the same century in which Ibn Sa‘d, Ibn Han- 
bal, al-Darimi, al-Bukhari, Muslim, Ibn Maja, Aba Dawud, al- 





64 Lammens, H. “Fatima and the Daughters of Muhammad": 222, 
226-227. 
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Tirmidhi and al-Baladhuri were all at work, producing between 
them the first major and substantial works of the corpus of Sunni 
Traditions and history. In most of these works, we find significant 
references to Fatima, even if Ibn Hisham says little about her. The 
Shi‘a too were already writing in this century, in the figures of 
Rustam al-Tabari and the historian al-Ya‘qubi. 

By the following century, the writings of al-Nasa’i would 
complete the major Sunni collections, while al-Tabari would 
chronicle their history. It was in this 41H/10TH century that many of 
the major Shi‘a works would arise, with al-Kulayni, al-Nu‘mani, al- 
Mas'üdi, al-Qummi and al-Sadiq. But even if Lammens had 
deemed the 4TH/10TH century Shi'a works as late, it is unimaginable 
that he would cite Ibn Hisham’s Strat Muhammad Rasil Allah as the 
primary work of the preceding century, and ignore the numerous 
references to Fatima in Ibn Hisham’s numerous and important 
contemporaries. 

Considering, then, that the major collectors and transmit- 
ters of the Sunni corpus of Traditions themselves lived and worked 
in the 38D/9TH century, and that their very raison d'etre was to put a 
substantial earlier bulk of oral tradition into an ordered and written 
form, Lammens’ contention holds little sway. The Shi'a transmit- 
ters were doing the same as their Sunni counterparts: it is impossi- 
ble to judge just how early a tradition came to be, since it was only 
as late as the 38D/9TH century that the collections begin to appear 
in written form. To examine a tradition about Fátima in the 
41H/10TH century works of al-Sadüq and declare it to be a ‘late’ 
development is to misconstrue the process of the transmission of 
Traditions in Islam. 

It seems to me that not only is Lammens decidedly mis- 
taken in his assessment, but he also appears to have missed the 
point. Even a cursory examination of the Sunni texts suggests a 
status for Fátima that is quite unlike that afforded her contempo- 
raries. Notably: 

1. Muhammad's insistence that she was the most loved by him of 
his family. This is clearly articulated most particularly in the trans- 
missions by the normally hostile ‘A’isha, which describe Muham- 
mad's kissing his daughter and the very distinctive treatment he 
affords her, seen for example in his visiting her before and after his 
travels. The strands of these Traditions are already found in the 
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38D/9TH century Sunni writings of Ibn Sad, al-Bukhári, Aba 
Dawitd and al-Tirmidhi. 

2. The arrant declaration of her precise status in Muhammad's fam- 
ily, to the exclusion of others, in the ‘verse of purification’ and the 
mubáhala incident; this Tradition too is found among the eatliest 
Sunni compilers — Ibn Hanbal, Muslim, al-Tirmidhi and al- 
Baládhuri. 

3. The very clear promotion of Fátima by her father to the status of 
mistress of the community, of the women believers, of the worlds 
and of Paradise. This is one of the most widely transmitted of the 
Traditions, and arises already in the 3RD/OTH century Sunni 
compilations of Ibn Sa'd, Ibn Hanbal, al-Bukhári, Muslim, al- 
Tirmidhi and al-Baladhuri. 

4. The declaration by Muhammad that his daughter is so much a 
part of him that whatever injures her must be regarded as an injury 
to him is found in almost all the major 38P/9T century Sunni 
works: Ibn Hanbal, al-Bukhári, Muslim, Aba Daàwüd, al-Tirmidhi 
and al-Baládhuti. 

Aside from the work of the Sunni complier al-Nasá'i and 
the historian al-Tabari, the 4™/10™ century was something of a 
‘Shi'a century’ in terms of the compilation of Traditions, and many 
of the ostensibly Shi'a traditions concerning Fatima arise in this 
timeframe. These Shi‘a compilations can in no sense be deemed 
‘fringe’ writings, for in the very next century, many of their impor- 
tant Fatima-centered themes are found in the works of their Sunni 
counterparts. Notably: 

1. The gentle and specific treatment she receives at the hands of 
her father, transmitted by ‘Misha and already found in the 3RD/0TH 
century books, is perpetuated by the 51H/11T! century Sunni com- 
pilers like al-Nisaburi, al-Isbaháni and “Abd al-Barr. 

2. The status of Fátima as mistress of the community, and/or the 
women believers, and/or the worlds and and/or Paradise is carried 
by almost all the major Sunni transmitters of the 5TH/11TH century 
(al-Nisábüri, al-Tha‘labi, al-Isbaháni and ‘Abd al-Barr). 

3. Muhammad's declaration that “Fatima is part of me’ continues in 
almost all the major transmitters of this period. 

What is patently clear is that long before the 41TH/10TH cen- 
tury Shi'a compilations, we already have a good number of fairly 
precise declarations about Fátima, declarations that give her a pre- 
cise status, in the earliest compilations of Sunni Tradition. Lam- 
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mens is not incorrect in insinuating that many of the Traditions 
about her arose later: his error lies in his bypassing the earlier 
works and their precise contents. 

The 51H/11TH century Sunni al-Nisábüti introduces new 
strands, not articulated by his Sunni predecessors: one of these is 
that God is angry for the anger of Fátima, a Tradition transmitted 
copiously by the Shi'a of the century preceding al-Nisaburi, and 
which would be taken up again by Sunni transmitters over the next 
four centuries (for example, al-Khawátizmi, 61H/12TH century, Ibn 
al-Athir, 71H/13TH century, al-Dhahabi, 8TH/14TH century and al- 
*Asqaláni, 91/15TH century). 

Another of al-Nisaburi’s interpolations is the theme of 
Fátima being conceived as a result of her father eating mystical 
fruit in Heaven. What is immediately striking about this Tradition is 
that those Sunni transmitters who condemn it, do so not on the 
basis of the mystical fruit being a palpable fable, but on the basis of 
what they perceive as a misdating of the ‘night journey’. Al- 
Nisaburi transmits it, but with an annotation of rejection by the 
7TH/13TH century al-Dhahabi inserted into the notes by the editor 
of this edition of al-Nisábüri's work. The 71/131" century al-Jawzi 
condemns it, as does the 9TH/15TH century al-Asqaláni, but on the 
basis of a misdating of the “night journey'. As noted earlier, this 
Tradition is nonetheless found in a number of later Sunni transmit- 
ters (for example, al-Baghdádi, contemporary with al-Nisábüti, al- 
Khawárizmi, 6TH/12TH century, al-Tabari, 77H/13TH century, al- 
Saffüri, 9TH/15TH century and al-Suyüti, 107H/16TH century). 

The declarations surrounding her marriage — that it is or- 
dered by God and that Fátima is especially created by God for ‘Ali 
— are certainly later traditions, not found among the Sunni much 
before al-Khawarizmi (6TH/12TH century). There are other strands 
of biography too, which highlight something specific about her 
position, and are found in later works: 

1. The patent deference that “Ali pays her, in his monogamy and in 
certain domestic matters, in spite of his generally harsh view of 
women. 

2. The fact that Muhammad’s wives, conscious of her influence 
with her father, use her as a spokesperson and, in the same vein, 
that the politically astute Abu Sufyan pleads her assistance in a 
moment of crisis. 
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3. That Muhammad makes explicit and subtle declarations about 
her, as, for example, in his declaration, based on a grammatical 
analysis, that she could never possibly steal. 

We would be hardpressed, having gleaned all these exam- 
ples from the Sunni texts alone, to go along with Lammens’ as- 
sessment. The truth is that, in spite of a not uncommon presump- 
tion, Fátima is not simply a Shi‘a fabrication, but maintains a high 
standing among the Sunni. 

The theology of Fátima is undoubtedly associated with the 
Qur’anic and Islamic view of Maryam, mother of ‘Isa. Nothing is 
said of Maryam that is not also posited of Fátima: this is necessarily 
so, since in the Shi‘a view Fátima, as daughter and thus ‘part’ of the 
Prophet and mother of Islam's savior, al-Husayn, is greater than 
Maryam and cannot therefore lack some virtue or heavenly gift 
bestowed upon the latter. Notably: 

1. Maryam is a virgin, and consequently, so is Fátima: although the 
Qur'án says nothing about Maryam's status after the birth of ‘Isa, 
and whether she remained a perpetual virgin, her virginity and si- 
multaneous motherhood are perceived as a gift of God. Fatima, on 
the other hand, is a perpetual virgin, although virginity in her case 
is somewhat reinterpreted. God steps into her life and removes 
menstruation (as he may have done for Maryam, according to some 
scholars like al-Razi), and this ‘virginal’ state is enduring. 

2. Maryam heard her son speaking as an infant (Q. 19: 30 and, ac- 
cording to some interpretations of Q. 19: 24-26, perhaps from the 
womb), and Fátima spoke from the womb to her mother, as did 
her son al-Husayn. 

3. Maryam was fed with miraculous food from Heaven, and conse- 
quently, so was Fátima. 

4. Maryam was chosen and purified by God, and so was Fátima. 

5. Matyam conversed with angels, and so did Fátima. 

6. The dead body of Maryam was washed only by one worthy (Îsâ) 
and so was Fatima’s (Al. 

7. Maryam is declared the mistress of the women, and many Shi‘a 
interpreters, as we have seen, regard this as a chronological desig- 
nation: but Fátima is designated the mistress of all women, from 
first to last. It is hardly surprising, therefore, that Fátima is given 
the title ‘the greatest Maryam’ (Maryam al-kubri). 

But Fatima’s virginity is an enigma, and remains nothing 
more than a matter of religious semantics. She must be a virgin, in 
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the Shi'fa view, so as not to be less than Maryam: in order to 
achieve this, the concept of virginity is redefined, but misconstrued 
and forced into a category in which it does not rightfully belong. 
Maryam was a virgin because she conceived a child without male 
intervention. The same applies to Mary in Catholic dogma. Fátima 
is not a virgin: neither physically, because she was married with 
children who were the result of normative sexual intercourse, and 
because the failure to menstruate® could never technically be con- 
sidered virginity, nor even because she may have been ‘pure’ of 
heart and life, for purity in this sense, while a noble value, is not the 
same as virginity. Non-virgins are not by nature incapable of living 
pure lives. 

The question arises once more: what is it about virginity 
that is deemed so necessary? So necessary, that classical mythology 
insists upon labeling as ‘virgins’ some of its goddesses who were 
quite patently not, at least in the primary and technical meaning of 
the word: so necessary, that Islam, a religious system which, while 


643 "The medical terminology for this condition is ‘amenorrhea’: it is 
called ‘secondary amenorrhea’ to denote the absence of menstrual periods 
for six months in a woman who had previously been regular, or twelve 
months in a woman who had had irregular periods (normal menstruation 
occurs every twenty-three to thirty-five days). ‘Primary amenorrhea’ de- 
notes a woman who has never had a period in her life, or who has not 
started to menstruate by the age of sixteen. This is a rare condition, found 
in about 1% of women. It is most often the result of a late puberty, a 
fairly common phenomenon among girls who are undernourished or very 
athletic. It may also be due to a genetic disorder, a birth defect, genital 
abnormalities, or to a number of medical conditions such as drastic weight 
reduction through anorexia nervosa, poverty, malnutrition or long-term ill- 
ness. Two things are noteworthy in the case of Fatima: the first is the 
great emphasis placed by the texts on her extreme weakness, thinness and 
poverty. The second is that her failure to menstruate (or even shed blood 
in childbirth) is witnessed by others. This could well lead us to imagine 
that Fatima’s lack of bleeding was a medical condition brought about by 
the prevalence of poverty, malnutrition and illness in her life, and that a 
witnessed medical phenomenon has been reinterpreted as an act of Divine 
intervention by Shi‘a piety. Furthermore, if we follow the Shi‘a dating of 
her life and marriage, she would have been pregnant and given birth al- 
most every year of her married life: this would hardly have allowed her to 
return at any time to the normal cycle of menstruation after childbirth, 
even if such had existed. 
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valuing virginity before marriage, puts a great stress on conjugal 
relations and has little time for celibacy, follows the same path as 
classical mythology, reinterpreting a technical term in order to ap- 
ply it? It is absolutely certain that virginity gives to a woman a par- 
ticular status and, in some sense, raises her above the ordinary: but 
this of itself suggests an unhealthy and wrongly formed view of 
sexuality. In the world of classical mythology, virginity, however it 
may have been interpreted, was understood almost in magical 
terms, as bestowing power and ritual purity.5^ 

The prevalence of and stress upon virginity in Catholicism 
is well documented, and is not out concern here.9^ But for Islam, it 
is difficult not to conclude that, in spite of the enormous value 
placed upon marriage and childbirth, something of the outlook of 
classical mythology has filtered down. The difference is that the 
great abhorrence in Islam is not for sexuality but for menstruation, 
so that the careful redefinition of virginity in the case of Fátima 
removes from her life something normative, but deemed reprehen- 
sible. But the attendant problem is that, the innate human yearning 
for an ‘ideal’, for something ‘higher’ and more noble, so stressed by 
Plato, is here entirely frustrated, since Fatima the model, as she 
stands in traditional Shi‘a Islam, remains wholly unique and conse- 
quently unattainable. Shariati’s attempt at a contemporary reinter- 
pretation is badly restricted and limited by the context of pre- 
revolutionary Iran in which he is writing: he does not offer Fatima 
as a timeless and universal model, but as a model for a particular 
group of women in a very specific situation and timeframe. 

Furthermore, the complex theology constructed around 
the life of Fátima is not of necessity nothing more than a series of 


644 Hence the numerous stories of those, like Athena, Artemis, Juno 
and Hera, the wife of Zeus, who renewed their virginity by bathing in 
rivers. The phenomenon of virginity (and, by extension, a period devoid 
of sexual activity) conferring strength and power is quite patently seen, in 
many cultures and religious systems, in the abstinence from food, drink 
and sexual activity before sacred liturgies or ceremonies. Nevertheless, 
such abstinence does not have moral or ethical connotations in terms of 
the sexual acts, but springs rather from the concept of continence or ab- 
stinence as a source of power. 

45 For a brutally honest, but at times one-sided synthesis, cf. Warner, 
M. Alone Of All Her Sex: 68-78. 
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‘borrowings’ from an earlier Christian tradition. To maintain this 
would be to disallow Islam an autonomous religious understanding. 
There is no doubt that religions and cultures borrow from each 
other to some extent: but there is even less doubt that influences 
trickle down through the ages, filtering from one tradition into an- 
other, albeit in varied forms. Jung's archetypes, examined briefly in 
this thesis, are not without validity here. The history of pagan cul- 
tures, as well as of various religions, exhibits a plethora of virgins 
with children, and no shortage of heroic sons with special mothers. 
It would be both facile and misleading to maintain that these cul- 
tures simply stole each other's religious concepts: this would be to 
follow the ‘Ritualistic’ or ‘Diffusionist’ School of Sir James Frazier 
and others, which posits that all humans had their origin in one 
place and spread worldwide, carrying their cultures and myths with 
them, so that if distinct peoples have the same stories or gods, 
there must have been contact in which the more sophisticated 
group passed on its ideas to the more primitive. In terms of what 
has been said of virginity in classical mythology, there is as much 
chance that Shi‘a Islam took its concepts of Fatima from these 
concepts, as it did from Christianity. 

In this, Fátima is in fact closer to some of the pagan god- 
desses than she is to Mary in Catholic dogma. As numerous au- 
thors point out, in the case of such goddesses, ‘virgin’ and ‘chastity’ 
(not in the sense of the virtue, but in the sense of not indulging in 
any sexual activity) were not necessarily synonymous. Venus, Ish- 
tar, Astarte and Anat, all love-goddesses of the Near East and of 
classical mythology, were all called ‘virgin’, and yet none of them 
practiced sexual chastity, but took many lovers. In the case of Ar- 
temis, Hippolyte and Athene Parthenos, their virginity was not for 
any reason of morality or in favor of the virtue of purity: they re- 
mained virgins, rejecting male advances because they were para- 
mount, autonomous and alone. This, as Warner writes, 


*...1s why the title virgin could be used of a god- 
dess who entertained lovers. Her virginity signified 
she had retained freedom of choice: to take lovers 
or to reject them.’646 


646 Warner, M. Alone Of AU Her Sex: 47-48. 
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Warner goes on to cite the Vestal Virgins, whose virginity during 
their period of office was a matter of political expediency (so that 
their political status and power might in no way abused) as well as 
the bizarre case of Queen Elizabeth I of England, ever called the 
‘Virgin Queen’ although she was known for her sexual prowess. 
But Fatima is different, even from these pagan goddesses, for she 
was married to one husband, and in that sense had no freedom of 
choice. 

The key to understanding Fatima is undoubtedly Karbala’ 
and her son’s death there. Certainly, she is intimately connected 
with her husband ‘Ali: the theological reflection upon and devel- 
opment of the person of “Ali could hardly fail to affect the standing 
of his wife. But to an even greater extent, Fatima is wholly insepa- 
rable from her son al-Husayn. With the evolution of a ‘Karbala’ 
consciousness’ as a central tenet of Shi'a theology and piety — the 
institution of public ceremonies of mourning, the pilgrimages to his 
tomb, the almost mythical aspect given to the soil of Karbala’, and 
the augmentation of the theology constructed around al-Husayn — 
one must anticipate an attendant development in the theology sur- 
rounding the person of his mother. As the figure of al-Husayn 
grows in magnitude, so does his mother. If he is greater even than 
‘Isa, for he is perceived as the ‘savior’ and ‘redeemer’ of authentic 
Islam from the corruption of Mu‘awiya and Yazid, then his mother 
must be greater than Maryam herself. 

In all four major aspects of Fatima’s life we have examined 
— the miraculous nature of her own conception and birth, the con- 
ception and birth of al-Husayn, the great sorrow of Fatima and her 
powerful intercessory prerogatives — the Karbala’ event is all- 
pervading, the golden thread running through every occurrence: 

1. Already in the predictions Muhammad makes about her while 
she is still in the womb, based on information he receives from 
Jibril, her status as mother of the future Imáms is highlighted, as 
integral to her very identity. In the moment of her birth, she utters 
the traditional profession of faith, adding that her son (expressed in 
the singular, although in some texts it is in the plural, but oddly, 
not in the dual form) is ‘master’ of the grandsons (of Muhammad). 
All of Paradise rejoices at her birth: this cannot be interpreted 
merely because she is the daughter of Muhammad, for he had other 
daughters, but must be understood that Paradise rejoices at the 
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birth of the mother of Islam's prospective savior. The four heav- 
enly visitors who attend her birth are not without a strong symbol- 
ism of the future: while people on earth may turn their backs (in 
this case, on Khadija, but symbolically on the progeny of Fátima), 
Heaven approves of them and supports them. 

2. The zenith of angelic activity is to be found in the circumstances 
surrounding the conception and parturition of her second son, al- 
Husayn, thoroughly encased in accounts of heavenly intervention. 
The forewarnings before his birth concentrate on the Karbala’ 
event, so that Fátima's pregnancy is filled with bitter sorrow. “I 
have no need of a child whom your community after you will kill" 
is her primary response to her father's ominous announcement. 
Karbala’ suffuses and colors her pregnancy and, consequently, the 
manner in which she looks upon this second son of hers. 

3. While Fátima grieves over numerous issues — the death of her 
father, the rejection of her husband and usurping of his power, her 
loss of Fadak, the ill-treatment she and her family receive, the dark 
future of her son al-Husayn — it is once again the ever-present 
Karbala event that dominates her mourning and sorrow, even 
from beyond the grave. It is over Karbala’ more than anything else 
that Fátima weeps incessantly until the Day of Judgment. 

4. On the Day of Judgment, her intercessory prerogatives are 
clearly articulated in her plea before God's throne that the murder- 
ers of her son be punished and justice be done. Her grief and right- 
eous anger fills Heaven, affecting the angels and even God Him- 
self, who responds favorably to her plea. It is only after she has 
dealt with the perpetrators of al-Husayn's murder that she turns her 
attention to her progeny, adherents and those who love het. 

In all this she is primarily the mother of the martyred hero 
and savior of Islam. It is in theological reflection upon the tragic 
and lonely figure of al-Husayn that a theology begins to be con- 
structed around his mother. In this light, Lammens' critique is no 
less incomprehensible by reason of his having been a Catholic 
priest: as such, he would have had no difficulty in believing or ac- 
cepting that although Mary is rarely mentioned in the Gospels, or 
in the earliest non-Scriptural apostolic and post-apostolic texts, a 
valid theology and spirituality surrounding her arose nonetheless 
and developed in subsequent centuries. As one author notes, in 
terms of the exceedingly late development and definition of Mary's 
Immaculate Conception: 
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“Such affirmations arose, not from a clear concept 
of definite thesis about the degree of her grace, 
but from an obscure yet powerful impulse of 
Christian hearts to attribute to her the greatest ho- 
liness and glory compatible with her status of a 
creature. This was not mere pious wishfulness, but 
the germination of the Gospel teaching. . "647 


In terms of the Shi'a, the development of an elaborate theology 
and piety around the person of Fátima could hardly be deemed 
late. Even were we to follow the opinion of Goldziher (and some 
Shi'a scholars) and reject the authenticity of al-Hilali’s Kitab Sulaym 
b. Qays (supposedly a work on the cusp of the 187/6TH and 2ND/7TH 
centuries), many of the definitive Shi‘a statements about her are 
found in the writings of Rustam al-Tabari, who died around 
224/839, and even more so in the various works of al-Sadüq, who 
died in 381/991. Of its very nature and quite inevitably, theology, 
spitituality and piety develop as understanding grows, and because 
they are not immediately extant or apparent in no way negates their 
validity. Nor does such a development of necessity signify innova- 
tion, but means rather, innovative ways of articulation, an intensifi- 
cation in insight and an advance in the comprehension of a particu- 
lar issue. By the time the twelfth Imám went into occultation 
around 327/940 and the great Shi‘a dynasties began to rise, the 
theology of the Shi‘a had reached far beyond its initial objectives 
and its early radicalism. As noted in earlier in this work, the change 





647 O'Connot, E.D. “Immaculate Conception." In New Catholic Ency- 
clopaedia, 2ND edn., vol. VII: 331-335, edited by B.L. Marthater et al. Mis- 
souti: Thomason-Gale, 2003. 

648 While Ahmad posits that only sixteen or seventeen distinct and 
very early Shi‘a ‘notebooks’ or ‘sources’ (45/]) ate known to be extant in 
manuscript form, Awliya’l holds that most of them are extant in the major 
Shi‘a collections, and that more than two-hundred have survived to the 
present day, often prefixed with the title &4b or mawádir. He names thir- 
teen of these extant in the Tehran University library: Kitab Sulaym b. Qays 
is not among them. Cf. Ahmad, N. “Twelver Shit Hadith: From Tradition 
to Contemporary Evaluations”: 133; Awliya’i, M. “Outlines of the Devel- 
opment of the Science of Hadith”: 29. 
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in the political situation and standing, especially with the rise of the 
Büyid dynasty, accelerated the development of Shi‘a doctrine. 
These developments were, concomitantly, mirrored in popular re- 
ligion, with the decisive institution of the commemoration of al- 
Husayn's martyrdom and the increase in public mourning services 
for him, the construction of shrine-tombs for the Imáms, all of 
them undetstood as being the direct descendents of Fátima, and 
the upsurge in pilgrimages there. 

Fátima is consequently not as much the ‘shadowy’ creature 
of Lammens’ critique as she is a synthesis of various factors: 
1. The steady realization by the Shi‘a that they would never attain 
to the power they thought was their due, and the concomitant turn- 
ing increasingly to a supernatural, other-worldly power: this would 
profoundly color their conception of Fatima. As noted earlier in 
this thesis, the mystical tendency arose very soon among the early 
Shia: it is notably, for example, that after Karbala’, the Imáms 
moved away from political aspirations, terming themselves not 
‘partisans of “Al but “friends of God’ (24), with the increasingly 
more important theme of 7//4ya predominating. 
2. The factor that Fátima is the only-surviving child of the Prophet 
of Islam. Shariati takes careful note of this: she replaces a son as 
the bearer of the family name and history, the one who would up- 
hold the ancestral values, and who would provide the ultimate link 
between the prophecy and a/Mahd?. While Muhammad would 
make known the revelation of God, his daughter would bear the 
responsibility of mirroring within herself the newly created revolu- 
tionary values of Islam. 
3. The development of thought around “Ali: as he assumes a central 
role, his wife is automatically elevated to a special status. 
4. The rise of the ‘Karbala’ consciousness’ as a central tenet of Shi'a 
theology and piety. 
5. An examination of Maryam in the Qur'anic texts: what is posited 
of her must also be posited of the greater Fátima, in terms of 
God's particular blessings and gifts. 
6. The development of Shi‘a theology, in three particular categories: 
the first is the suffering of the weak. The ‘weak’ are the ‘people of 
the house’, who were usurped of their rightful position. In this, 
Fátima supplies a powerful example of suffering: its inevitability 
and its redemptive quality. The Imams, descendents of Fatima and 
appointed by God, are not those who have prestige, but those 


CONCLUSION 237 


whom the world considers ineffectual, those rejected, scorned and 
maltreated, those whose very weakness is an integral part of their 
status. The second theological category is the sinlessness of the 
ma'sfimün, the pute ones, the majority of whom are sprung from the 
loins of Fatima. The third category is the powerful intercessory 
prerogatives given by God to these pure ones, prerogatives which 
are the reward for all their suffering and weakness, and which 
therefore pertain to their status with God. 

Ultimately, all of these factors color and influence the per- 
son and standing of Fátima, and it is within these factors and theo- 
logical categories that her life must be read and comprehended. 
Rather than being colotless or shadowy, her life becomes, for the 
believer, multihued. Following the caution issued by Ayoub and 
quoted at the very start of this work, in any reading of her life, 


“Tt will not do...to limit ourselves to the bare 
facts as we see them...nor can we...take all tradi- 
tions to be factual data. We must, however, 
choose our facts, often including those facts 
which, while to us they do not seem historically 
valid, were nonetheless considered as such by the 
community.” 649 


649 Ayoub, M. Redemptive Suffering in Islam: 137. 
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